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PREFACE

Much

has changed since twenty-five years ago a general history of the
Congregation of the Holy Ghost was published. Research has discovered
many documents which throw a fresh light on the past; a more open
mentality has disclosed
critical

new

perspectives and allows greater freedom of

expression; Vatican Council

Church and

Two

has profoundly affected the

Moreover, the political
of the world has changed beyond recognition with a bewildering
rapidity. In the second half of the 1950s African political leaders in
Tanganyika and the Congo expressed their hopes that in twenty or thirty
years their countries would be granted independence. Less than a decade
later, most of Africa's colonies had become autonomous states.
When about five years ago the author was asked to update the Congregation's history, it soon became apparent that this task involved more than
some superficial modifications. He saw himself obliged to rewrite virtually
the entire work, omitting much of what was contained in the earlier book,
revamping most of the remainder, and adding subject matter that had
been passed over in silence. In the process he also modified his appreciation of many data of history. Nevertheless, the older work has not become
entirely useless, for it contains much information not included in this
book.
It proved impossible to consider each and everyone of the nearly eighty
countries in which the Congregation has labored in the course of almost
three hundred years without expanding the book into several volumes
and thus making it into a work that would have interested only a few
experts. Thus a selection of subject matter had to be made, and the choice
may not please everyone. The author realizes that he may be accused of
"unpardonable" omissions for the sake of trying to achieve sustained
interest and avoiding tedious repetitions. Like any general history, this
work should be supplemented by regional and local histories.
Undoubtedly, there are other people whose superior qualifications
would have made them more suitable candidates for writing this history.
However, they are involved in other pursuits. Waiting for them to undertake this work would have delayed its completion for many years. In all
its

institutions almost everywhere.

map
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xiv

PREFACE

probability, they will contribute to the critique of this

publication and thus — who knows?

book

after

its

— help prepare another edition in the

distant future.

One must expect that, despite all efforts to avoid errors, mistakes occur
from time to time through ignorance, misunderstanding or incompetence. For all these the author offers his humble apologies.
It should be noted that this book is not intended as a work of propaganda or a song of praise. Rather, it attempts to be an unbiased study.
Glorious achievements are recorded, it is true, but mistakes and failures
are also candidly admitted. Praise and blame are distributed with
equanimity wherever circumstances warrant comment. No one will be
surprised, however, that, in regard to recent events, the text is more
soberly limited to a simple recital of facts and trends in order not to
assume a partisan position in present-day controversies.

There remains now only the pleasant duty of acknowledging

a debt of

gratitude to the many people who have aided in the preparation of this
work. The author may be allowed to single out just a few: Fathers Joseph
Lecuyer and Francis Timmermans, the nineteenth and twentieth Superiors General of the Congregation respectively,

who

took the

initiative in

Amadeu

Martins,
encouraging the writing of this new
research
archival
for
Noel
Leo Layden, Vincent Eaton and Bernard
assistance; Father Michael O'Carroll, who generously undertook the
literary revision of the manuscript but bears no blame for any remaining
imperfections; and Father Joseph Bouchaud, who together with others
took care of its translation into French.
history; Fathers

Henry J. Koren,

C.S.Sp.

Chapter One

FROM WEALTH TO A PAUPER'S GRAVE
THE FOUNDER AND

1.

HIS

WORK

The Family and Youth of Claude Francis Poullart

des

Places

"What do you think this child is going to be?" friends and neighbors
must have asked, as they had done when John the Baptist was born. The
day was February 26, 1679. Only one day old, the little boy was held over
the baptismal font in Rennes, Brittany, by his godparents, the "exalted
and puissant" Lord Claude de Marbeuf, President of Brittany's Sovereign

Parliament, and the Lady of Ferret.^ Looking at their infant son Claude
Francis, his happy parents had no doubt but that he would inherit their
wealth, take his place in the nobility of the realm,
in the history

and write a glorious page

of their illustrious family. Since the Middle Ages the family

name had been distinguished on the battle field and in the Church. Their
son was, indeed, destined to give his family name a greater fame than any
of his ancestors had done, but not in the way his fond parents hoped that
afternoon as twilight began to envelop the room where his cradle stood.
His father, Francis Claude, one of the richest merchants in the town,
was a respected lawyer in Brittany's Parliament; his wealth and his prestige increased annually. But there was one bitter disappointment in his
life. In 1668, at the age of twenty-seven, he had failed to justify his title of
commission charged with the "reform of Brittany's
he could do so, he was officially a commoner. So he laid

nobility before the
nobility"; until

careful plans to restore the family wealth as quickly as possible

and reclaim

This determination to restore the family fortune was perhaps one
reason why he delayed marriage to his late thirties. His wife, Jeanne le
Meneust, likewise of an ancient but impoverished family, had been governess of Count de Marbeuf's children and was about his own age.^
Claude's early years were blessed by a careful and pious upbringing. His
health was delicate, so at first a private tutor looked after his studies. In
1690 he was enrolled in the excellent Jesuit school in Rennes. He was an
his title.

'Copy of baptismal certificate
^Michel I, 16 f.

in

Koren

I, 8.
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exceptional student and from the very beginning of his schooling gave
evidence of his remarkable intellectual gifts. The little boy revealed an
unusual zeal by becoming an organizer of a pious society among his
fellow-students. They gave some of their free time to prayer, penance
and other exercises of devotion.
At the amazingly early age of fifteen Claude had finished the classical
program of studies, but since everyone felt that he was too young to begin
philosophy, his parents sent him to the Jesuit college of Caen, Normandy,
to take further courses in oratory or public speaking, for which he appeared to be especially gifted. As at Rennes, Claude distinguished himself

among
cess.^*

the 2,000 students of this school by piety and by academic suc-

At the conclusion of

this interlude,

he returned

to

Rennes

for a

two-year program of philosophy.^
It was at the college of Rennes that he became the intimate friend of a
boy six years older than he, who was destined to make history in the

Church under the name of Saint Louis Mary Grignion de Montfort, the
apostle of Mary and the founder of two religious congregations: the
Society of Mary or Montfortists and the Daughters of Wisdom. Louis'
parents had moved to a street close to Claude's home. Both families had
lost their

ancient

father was rich, a

titles

of

but there the likeness ended. Claude's

nobility,

model of decorum and he had but two

living children;

Louis was the eldest of nine surviving children out of a total of eighteen.
His father gambled away his earnings and left to his distraught wife the
burden of raising the family without his support."* Anyhow, the two boys

met spontaneously on
friends, for

it

their

way

to

and from school and they became close
how much they had in

did not take them very long to realize

common.^
This pious association with the future saint should not lead us to believe
Claude was a shy and withdrawn youngster who loved to be alone and
had few friends. Although he practiced penance to the extent of giving up
wine altogether — which in a Frenchman would be comparable to an
American boy's forsaking ice cream or soft drinks — he liked company and
pleasure. In fact, he looked forward with enthusiasm to the long vacations
from school. During these months of leisure his parents did their best to
endow him with every social refinement one would expect of a member of
the city's leading families. Travel, marksmanship, riding, hunting and
dancing constituted his favored recreational activities during these carethat

free days.

He

especially loved acting

'*A portrait of Claude,
in Munich.

museum

^Michel I, 32.
"Rath I, 83.
^Michel I, 20.

at the

and

ballet dancing,

and he had a

age of sixteen, by the painter Jean Jouvenet

is

real talent

preserved

in a

FROM WEALTH TO PA UPER 'S GRAVE
for dramatic activities.

On one

occasion this penchant for

3

drama

nearly

resulted in tragedy. While he was earnestly trying to study an assigned

kept teasing him with childish interruptions. At
what he thought was an empty gun and
pulled the trigger. The household was terrified when a bullet passed
between his sister and his mother, missing them by a few inches! The
careless use of firearms appears not to have been unusual in those days
for, on another occasion while Claude was hunting with a few friends, he
role, his little sister

length, he threatened her with

was

felled

When

his

that he

by a shot in the abdomen from a distance of about ten feet.
frightened comrades rushed to the prostrate body, they found

had sustained only a

superficial

wound.

Aside from vacation periods, however, Claude studied seriously, for he
passionately sought honor and distinction. His efforts were crowned with
great success. Although he was one of the youngest of all, he placed first
among the hundreds of students who took the final examinations at
Rennes. For that reason he was chosen for the role of defender in the
customary public philosophical debate at the end of the academic year in
1697. At the time, such disputes were held with great solemnity. Weeks
beforehand the theses were advertised in detail on bill-boards throughout
the city, invitations were sent to learned societies, and no expense was
spared to make the assembly notable. Along with the full student body
and faculty, royalty and nobles, bishops and canons, members of Parliament and those with a pretence to culture came and could take part in the
exchange of opinions. The language was Latin.''
Such general passionate interest in abstract philosphical and theological issues may appear strange today. Yet in those times, they provoked
intense interest, and in many fashionable salons they often were the main
subject of conversation. One of the reasons why Emperor Charles IV
founded the University of Prague was his desire to have such intellectual
encounters in that city. Let us not forget that an excellent knowledge of
Latin and Greek could then still be taken for granted among the educated
people of the Western world. Even less than a century ago the performance of the classical Greek tragedy ^/f^5to in the original language at Holy
Ghost College, founded by Father des Places' spiritual sons in Pittsburgh,
Pennsylvania, drew such a large audience in that reputedly raw industrial
city that it produced more than one thousand dollars — about $15,000 in
1980 inflated dollars — in profit.**
On Claude's day everything took place with the customary solemnity.
Dedicating his defense to the son of King Louis XIV, then Governor of
Brittany, the eighteen year old boy thrilled and charmed his audience by
the clarity and simplicity of his replies, the breadth and depth of his
knowledge, the charm of his youth and the grace of his eloquence. With
«Thomas, 230 ff.
^Thomas, 236.
'^Le

Floch, 84; B.G., 16, 969

and archives of Duquesne

University.
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little or no help from his professor, he deftly disposed of his opponents by
an impressive display of logic. Then, as the thunderous applause died
down around him, this stage of Claude's career came to a brilliant and

memorable

end.*^

Exceptionally intelligent, charming in manner, handsome, richly en-

dowed

with material goods, universally beloved, he had the world at his

Now

it was time for him, his parents thought, to enter society, relax
from the drudgery of seven years' intensive study, and become an "ac-

feet.

complished gentleman." In a city which feverishly tried to emulate the
social amenities of Paris, invitation followed invitation: a party here, a
banquet there, the chase, the concert, the ball, the theatre — every host
and hostess, sought his attendance.'"
It would be dishonest to pretend that Claude did not feel deeply
gratified by all this adulation and that he spurned the pleasures held out to
him on all sides. In fact, his earlier thoughts about becoming a priest — so
common among boys who had received a solid religious education —
seemed to have more or less faded from his mind. Highly pleased with
himself and his achievements, he began to look around for a career that
would fulfill his ambitions for more honor and glory. To this end it might
be advantageous to introduce the young man to the Versailles Court. The
marvellous defense of his theses, dedicated to the King's son, had already
attracted the Court's attention. Moreover, Claude's father was wellknown to ranking royal officials and just then he had some pressing
business awaiting a royal decision."

Claude travelled by coach

to Paris,

where he took up residence with

friends of the family. Before long he was presented at the Court of
Versailles. Its splendor made a deep impression on him and he would
have been happy to share in its endless round of glittering events. His
lordly old father, however, did not relish the idea of Claude's "spending
his life in antechambers, courtyards and staircases." He wanted something better for this son of whom he was immensely proud. As a result, it
was decided that Claude should leave the Court. Somewhat reluctantly
therefore he returned to the less glamorous surroundings of provincial
Rennes to start once more on the old routine of parties and social affairs.'^
Although his strongly religious sentiments had thus far safeguarded
him from the dangerous pitfalls so common in a life of this sort, Claude
felt ill at ease. He realized that he was no longer as closely united with God
as before. With a feeling of longing his thoughts kept returning to the
days when all his young heart had desired was God and God alone. He
who had so often thought of becoming a priest was now rapidly drifting

^Le Floch, 84

ff.;

'"Thomas, 240.
1'

Michel

1,

44.

''he Floch, 117

ff.

Rath

I,

366

n. 10 for text

of dedication.
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toward worldliness and pride. Growing uneasiness induced him to make a
retreat so as to decide what to do with his life.^^
During those days of recollection he saw how unfaithful he had been
and how much he had exposed himself to the danger of sin. He again felt
the call to God's service. Now he was going to become a great preacher for
God. In his imagination he saw his pulpit surrounded by thousands of
entranced listeners, swayed by the powerful eloquence of this new Bossuet, and eager to return to their heavenly Father. He would go to Paris to
study theology at the Sorbonne, renew there his academic triumphs, and
then begin to work at the conversion of France. Sincere as his desire was
for the priesthood, he did not realize how much his ambition for glory
played a part in these dreams. Nonetheless, he decided to confide his plan
to his father.
It was a rude shock for the man who had pinned on this only son all his
dreams of glory and renown for the des Places family, but he was too good
a Christian— or too good a psychologist — to oppose the idea openly.
Instead of antagonizing Claude and thus strengthening his resolve, the
it best to postpone a decision. Accordingly, he calmly
suggested that such a step should be taken only after long and careful
deliberation. Furthermore, he added, to become a good preacher one did

father thought

not have to study at the Sorbonne. "I've heard quite a few doctors preach-

man remarked, "and none was any better because
he had a degree."'^ While testing his vocation, Claude could study law.
That would be useful for him either as a priest or as a layman. If he still
insisted on being a priest after that, parental consent would not be withing sermons," the old

held.

Claude saw the reasonableness of his father's proposal. Besides, the
of the retreat were beginning to wear off, his vocation to the
priesthood seemed less pronounced, and he enjoyed the prospect of
having more freedom than he could expect in Rennes under the scrutiny
of his parents. Accordingly, he accepted the offer and went off early in
October 1697 to the School of Law at the University of Nantes.'^
Mounted on a beautiful horse, splendidly dressed and with a sword
strapped to his side, Claude and a companion proudly galloped out of
Rennes toward their destination. One thought began nagging him, as it
would for a long time to come: would his fellow-students find out that he
was not really a registered nobleman and that his father worked for a
living by engaging in commerce?^** What a blow that would be to his pride!
While they were riding along, an incident occurred which seems to be
the event Claude referred to some years later as an "enormous crime."'
effects

'^Thomas, 240.
'^Thomas, 240 f.
'••Thomas, 242.
'""Ecnls, 142.

'Ubid., 130.

TO THE ENDS OF THE EARTH

6

His father had to come to his rescue and use his considerable resources to
do so successfully. For some unknown reason Claude had an altercation
on the road with a local carrier of freight and passengers. Feeling insulted
by the man and hurt in his pride, Claude became furious. As he was to
write later, "I am afraid of death and therefore a coward, but one who is
unable to meet with patience a marked affront. "^^ At any rate, he drew his
sword and struck out at the freighter, wounding him in an arm and on the
body. Whereupon the man lodged an official complaint against Claude

before the criminal court of justice at Rennes.
When des Places, pere heard about the incident, he went, accompanied
by two royal notaries, to visit the victim. By paying him sixty livres in

all medical and legal expenses, he induced the man to appoint him his legal representative with the right to pursue the affair "as he
saw fit." As soon as the royal notaries had drawn up the necessary papers,
Claude's father went to the judge and withdrew the complaint. His action

indemnities,

was so effective that not a trace of the complaint has been preserved

in the

court's archives. ^^

was an inauspicious beginning. Claude's earliest biographer, who was
ignorant of this incident, seemed to have understood his "enormous
crime" as "living it up." Modern biographers tend to see only a succession
of fervor and slackness in his religious duties during the three years of his
It

law studies in Nantes.
At the end of this period Claude returned to Rennes with his licentiate
to practice law. His parents

were ready

to celebrate the occasion.

Their

son had said little or nothing about becoming a priest since he had started
to study law and they fully expected him to comply with his father's
wishes. The old man had been busy smoothing the way for his son to

become

a lawyer in Brittany's Parliament. His

official barrister's

gown

for

him and had

it

mother had even bought an

hung out ready

to wear.

To

on the garment, took a long look at himself in the
mirror, then turned around and, with a voice choking with emotion,
announced that he never intended to use it and would hate to be a
please her, Claude put

lawyer.^"

Despite three years of silence about the matter, Claude in reality was still
undecided and wavering between the priesthood and the legal profession.
Seeing his parents' arrangements and the gown as an attempt to force a
decision on him, he abruptly rejected their idea.^* For about one year he
stayed at home, helping his father in his multiple business enterprises and

^*This

is

'''Ibid.,

94.

the

way Joseph Michel interprets the event.

'"Michel I,46ff.
^"Besnard, 278.
2'Michel 1,70.
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making another retreat, resolutely followed the advice of his
and opted for the priesthood.
To break definitively with the past and with family ties, Claude resolved
to study theology in Paris, far from home. Since the theological faculty of
the Sorbonne was then tainted with Jansenism, and since Claude was
then, after

spiritual director

seeking spiritual training as well as theological learning, he gave the
university a wide berth and went instead to the College of Louis the Great.

This school, formerly known as Clermont College but at a critical period
injesuit history renamed in honor of the Sun King, had a student body of
more than 3,500. One hundred Jesuits made up the teaching staff of this
institution. There were about 450 resident students, many of them with
their own valets or preceptors. Voltaire became a student there while
Claude was following its theology curriculum — one that had been established mainly for the Jesuits' own seminarians.^^ By studying here, Claude
was excluded from a degree in theology, for the Sorbonne jealously

guarded

its

monopoly

in this field.

Since a Sorbonne degree was the

open sesame

for ecclesiastical ad-

entrance into Louis the Great in 1701 must have caused
some excited wagging of tongues and shaking of heads in the fashionable
salons of Paris. But Claude took no notice of the gossip. God had now
become the center of his life and every day found him drawing closer to
his Creator in prayerful union. Filled with sorrow for the past, he tried to
make up for it by severe penance. He would thus become more like the
suffering Christ whom, he felt, he had offended so much.
A major factor in his "conversion" seems to have been the reading of the
life of Michael Le Nobletz, a Breton priest who had died some fifty years
before. Like Claude, this priest, declared Venerable in 1913, had studied
with the Jesuits, had been chosen to defend publicly a philosophical thesis
at the end of his studies and had the same youthful Marian devotion. He
had even been on the point of using his sword in a fit of anger. Besides, he
strongly advocated disregard for worldly honor, again, precisely the
inclination that Claude had to struggle against so much.^^

vancement,

2.

his

A Twenty-Four Year Old Founder of a Seminary and
Congregation
A Humble

himself, he

a

became more severe with respect to
and charitable toward others: an
authentic character. Soon his attention

Beginning. As Claude

became

increasingly kind

unmistakable sign of his virtue's
to be drawn by the little "Savoyards," the chimney-sweeps of the
capital. Striving to earn a meager pittance for their destitute families in

began

"Le Floch, 144.
^•'Besnard, 280; Michel

I,

82

f.
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abandoned and homesick. Few people cared for
had invaded not only the
royal court but the rich and not-so-rich to such an extent that in the parish
of Saint Sulpice alone alms for the poor had declined from about 25,000
livres a year to less than 4,000.^^ Claude became the friend of the
chimney-sweeps, taught them to read and write, instructed them in the
rudiments of religion and, little by little, began to provide for their
Savoy, they

them. For,

felt lonely,

at that time, the desire for luxuries

material needs as well.^^

After he was formally received in the clerical state by the reception of

tonsure in August 1702, he appears to have become increasingly aware
many students for the priesthood were almost as needy as the little
chimney-sweeps. Resident seminaries for the entire course of studies and
that

priestly education

were not

yet the general rule in

France

at that time.

Students attended lectures at the university, but they were usually free to
live wherever they wished until the time for ordination approached Then
they entered a seminary for a few weeks or months of preparation. For
many of the poorer ones, life was precarious. They tried to snatch a few
.

when they were free from the menial jobs that enabled
The arrangement was not only detrimental to their health

theological courses

them

to live.

and studies, but also, especially in such a licentious city as Paris, it seriously
jeopardized their morals. ^^
While it is true that charitable persons had already founded a few
houses to provide for these "poor clerics," there were not nearly enough
to accommodate even a significant fraction of their number. Claude had
only to look around to see scores of these pale and emaciated young men.
With the approval of his director, therefore, he began by quietly helping
some with the savings he squeezed from his father's modest allowance.
Soon he went farther and gave them the food that was served him at the
College, satisfying his own wants with a few leftovers from the Jesuits'
table. ^^ There was not yet any thought in his mind of setting up a new
foundation. As he himself wrote later: "It was only a matter of taking in
four or five poor students and of trying unobtrusively to feed them."^^
Soon, however, other people began to share his interest and offered help.
It was a big step forward, for instance, when the College bursar told him
that he might have whatever remained after the meals of the 600 people

boarding in the school. ^^
With a growing number of dependents on his hands, Claude felt the
need of providing for their souls as well as feeding their bodies, for many
of them gave evidence of a woeful lack of spiritual training. After he had
2^Michel

I,

25.

"Thomas,

268.
2«Michel I,ch. XI.
"Thomas, 266; Besnard, 280.
2«£fn7.s, 148.

-"Besnard, 282.
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rented a house in the rue des Cordiers, he selected "about twelve" of them
and on Pentecost Sunday, May 27, 1703, an old record^* says:

Mr Poullart des Places
then only an aspirant to the ecclesiastical state,
began the establishment of the said Community and Seminary consecrated
to the Holy Ghost under the invocation of the Blessed Virgin conceived
.

without

We may
giving

.

,

sin.^"

readily

them

.

assume

a conference

that Claude had prepared the little group by
on the text: "He has sent me to bring the Good

News to the poor" and that they observed the feast of Pentecost by
attending Mass at the nearby church of St Etienne-des-Gres. The dedication of their community to the Immaculate Conception further justifies
the assumption that they visited the famous shrine of the "Black

Madonna"

in this

Glad Tidings

The

church and consecrated themselves there

to bring the

to the poor.

consecration of the seminary-community to the Holy Spirit was

background in Brittany. There devotion to the Holy
had become widespread in the seventeenth century through the
work of such famous Jesuit preachers and writers as Louis Lallemant,
Francis Legrand and Vincent Huby. There even existed an association of
Jesuit and other priests dedicated to the Holy Spirit which counted about
one thousand members. And in its title this association also joined the
Virgin Mary to the Holy Spirit. Jesuit influence also may account for the
words "under the invocation of the Blessed Virgin conceived without sin"
in the title of Claude's foundation. They had been his teachers and guides
for many years, had Marian associations for their students in their schools
and greatly fostered devotion to the Immaculate Conception.^
Because Claude could not bring himself to refuse anyone who fulfilled
related to Claude's
Spirit

his stipulated conditions for admission, his little establishment in the rue

was soon outgrown. Moreover, wealthy students residing in
made the "Placists," as Claude's followers soon came to
be known, the butt of their crude jokes when they came from the Jesuit
kitchens with their buckets of leftovers. Finally, the powerful Sorbonne
made every effort to prevent students who went to the Jesuit school of
theology, as the "Placists" did, from finding accommodations nearby.
That was why toward the end of 1705 Claude moved his young seminary
to the rue neuve St-Etienne (now rue Collin). It was only a ten minute walk
from the Jesuit College, possessed a fairly spacious garden and offered

des Cordiers

the neighborhood

^*The record dates from 1734 but cites an "ancient register" now
does not say: he "established" but "he began the establishment." If
Congregation, it was at least its conception.
3''*N.D.,

1;

B.C., 36,490.

3'MichelI, 147

ff.

Note that the record
was not the birth of the

lost.
it
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room for nearly seventy students. Here, he felt, they could settle down for
some time

to

come.^^

and St Louis de Montfort. Shortly after Claude began his
de Montfort took on new
life. In 1702 the saint returned to Paris and visited his friend. Just at that
time Louis was seriously thinking of organizing missions and retreats all
over rural France to revitalize the faith. For this work he obviously needed
collaborators and Claude, with his splendid oratorical gifts, would have
been just the right man to help him start his work. They discussed their
views, took counsel and prayed for divine guidance. But, in the end,
Claude had to tell his friend that he did not personally feel called to the
preaching of missions. All his time had to be spent in providing future
priests with a decent home and excellent training for their sublime task.
However, he made this promise:
Poidlart des Places

theological studies, his friendship with St Louis

If

God gives me the

will train

and
St

I

will

them
be

this, you can count on missionaries. I
put them to work. In this way both you

grace to succeed in

for you,

and you

will

satisfied.''^

Louis went back to Poitiers and in 1703 laid the

first

foundation of

Wisdom. After Easter,
year and undoubtedly must

the Sisters' congregation of the Daughters of

however, he returned to Paris for at least a
have aided Claude in the foundation and organization of his seminary.
Because of their close association, there can be little doubt that he was
present at its opening on the day of Pentecost, 1703.
Ordination to the Priesthood and Death. While preoccupied with the endless
cares of his seminary, Claude continued to prepare himself also for his
own ordination, for he was still a simple cleric in minor orders. Then
suddenly the dark "night of the senses" descended on him: God withdrew
from him those consolations which he uses in the beginning to attract the
fervent to himself. Qualms of conscience about the past rose up to plague
him and he reproached himself bitterly for having started his seminary
without being sufficiendy prepared for such a great responsibility.^'*
Convinced of his own unworthiness, he kept postponing his ordination to
the priesthood for three years. In the end, however, his director was able
to calm his fears and restore peace to his troubled soul. On December
17th, 1707, he became a priest. Characteristically, he had previously
refused the rich benefices which his father had secured for him as the
canonical title for his ordination. He asked to be given only the minimum
of sixty livres a year, which was required of even the poorest candidate.''^
Less than two years after his ordination, God called him to his heavenly
»2

Michel

I,

178

"Thomas, 280

ff.
f.

''*Ecnts, 138.

^^Michel

I,

181

ff.
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reward. One of the severest winters experienced in France, followed by
famine, had greatly increased his cares and worries. Weakened by privation and penance, the youthful founder finally collapsed. At the end of

September 1709, pleurisy and an abdominal disease attacked his
emaciated body. Hospitals were so overcrowded that several patients
occupied the same bed. So he had to be treated at home. Just when his
illness was at its worst, his seminary moved again to more spacious quarters, this time torue neuve Sainte-Genevieve now rue Tournefort. In the midst
of his sufferings, he kept repeating in Latin: "How lovely are thy tabernacles O Lord of Hosts! My soul longeth and fainteth for the courts of the
Lord" (Ps. 83, 1). On October 2, at 5:00 P.M. he died.^^^
His funeral was very simple. In keeping with the spiritof poverty which
he had cultivated so much by word and example, his body was buried in a
pauper's grave at the cemetery of the church of Saint Etienne: a common
ditch that was covered over when it was filled with corpses, to be used
again some years later.^^ No monument has ever been built over his grave.
And, as if to erase all further information about his life, eleven years after
his death an enormous conflagration, lasting a whole week, destroyed 850
houses, including his paternal home, in Rennes; it consumed also most of
the family papers that could have enlightened us about his life.^^ Even his
first biography by Father Thomas has survived only in a mutilated and
incomplete form that does not narrate the foundation of his seminary. We
may console ourselves over this loss with the idea that the work which he
,

started

is

itself

among

the most fitting memorial to his saintly

life.

and congregations
Claude occupies a unique position. In all probability he was the youngest
of all; only twenty-four years old, he had been admitted to the clerical state
a mere nine months before the opening of his community, and he had no
For,

the founders of Catholic seminaries

work. Yet, in spite of this, when
death took him away at an extremely difficult time for his young foundation, his seminary not only survived but also saved the Montfortists from
dying in their infancy, his rule became the model for the establishment of
the world-wide sisterhood of the Daughters of the Holy Spirit,^^ founded
by one of his first collaborators. Father Rene Allenou de la VilleAngevin,^* and his work grew into a congregation which today labors in
about fifty-five countries and has thirty-five nationalities among its mem-

more than

six years to consolidate his

bers.

''*

Hereafter

we'll abbreviate his

»«Besnard, 286; Michel
"Michel I, 249.
^''Le Floch, 14.

^^Michel I,ch. XXII.

I,

233

name

ff.

to

Allenou.
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A Mystique
A candidate

1

of Poverty and Evangelical Availability

for admission to Holy

conditions over and

Ghost Seminary had

to fulfill three

above the usual requirements: he had to be poor, he

had to be willing to consecrate himself to the most difficult and abandoned
works in God's vineyard, and he had to be intelligent enough to follow
successfully the strenuous program of studies demanded by Father des
Places.

That this willingness to undertake any work should not be equated with
good intentions without competence should be sufficiently clear from des
Places' solid program of studies and from his rule that no decision on the
admission of anyone in particular would be made until all aspirants had
been tested; the test covered the newly born physical science.'**' He wanted
to admit only the most-promising candidates. One finds an echo of this
emphasis on thorough preparation in the rule drawn up by Father Allenou for the Daughters of the Holy Spirit: in taking care of the sick, they
should not only use tender loving care but also competence acquired
under skilled doctors and nurses."*^
The requirement of poverty echoed a decree of the Council of Trent
which, in ordering the erection of seminaries had specified:
recommends that the sons of the poor be selected
does not exclude those of richer families, provided that they pay
board and give evidence of true zeal for the service of God and the
Church. ^^
In general, the Council

although

It is

it

not difficult to understand the reason for this directive.

Through

the right of primogeniture, the eldest sons of noble families inherited
it was common practice for such
younger sons to the army or the Church. Ambitious
to achieve honors and riches, many of these young men had little or no
interest in truly priestly work and thought only of becoming beneficiaries,
titular abbots and bishops.
Fully acquainted with the social fabric in which he lived, Claude intended to bar the way to those more interested in a career than in religious

nearly everything and, as a result,

families to direct their

ministry by requiring poverty as a condition for admission. His concept of
poverty, however, did not involve, as Jansenists later charged, ^"^ recruit-

ing priests from the dregs of the population. He always carefully investigated the background of an applicant's family^^ and admitted only those

^'>Ecrits,

166.

^'Michel I, 294 f.
^^Le Floch, 269 (Council of Trent. Session XXIIl, Ch. XVIII).
^•'N.E., 1743, 158.
**Ecrits, 166.
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who came from decent,

if humble, surroundings. As long as their
board required in other institutions, such as
Saint Sulpice Seminary, candidates were welcome in his seminary. Because families were often quite large and because, as we have seen, the
inheritance laws favored the eldest son, even many children of noble birth
qualified as poor in this sense. A good example was Rene Allenou, who
belonged to the Angevin family, which in the Middle Ages had produced
many kings, including the Angevin or Plantagenet dynasty of England.
Thus "poor" did not necessarily mean utterly destitute. In fact, it
applied to that great segment of the population which earned its bread by
any sort of toil: teachers, shopkeepers, craftsmen, farmers, etc. Even for
the rich there was a way to enter Holy Ghost Seminary.^* It was to follow
Christ's counsel: "Go, sell what you have and distribute it to the poor; then
come and follow me." Needless to say, like Claude himself, they were then
expected to live just like their poor fellow students.^^ With the exception
of the very few who followed this counsel, the term "poor" apphed also to
what we would call today the modest middle class. Even in our days, few
families with numerous children are able to send their sons to private
boarding schools. It was for vocations from just such people that Father
des Places started his seminary. He wanted to train them in a house that
would maintain the modest standards of living to which they were accustomed. Experience had shown that once such young men were used to a
richer and more abundant life in an institution for the wealthy, they

aspirants

families could not pay the

refused to accept the humbler clerical assignments that carried too small
an income for their newly acquired expensive tastes.
In his biography of Poullart des Places, Joseph Michel rightly speaks

about what he calls his "mystique" of poverty. It means that for the
founder poverty was not just the acceptance of an inescapable situation,
but a basis on which to build a priesdy life. His students should live their
priestly vocation on the basis of Saint Paul's admonition: "Having food
and clothing, let us be satisfied." After studying the lives of as many
eighteenth century Spiritan priests as I have been able to identify, I can
only say that this spirit of poverty really did live in them. Aside from the
obvious example of Peter Caris, known throughout Paris as "the poor
priest,"

we may name:

Father Allenou,

Quebec

who put

his benefice at the disposal

of the bishop of

to sustain the poor;

Father Le Loutre, who spent his entire patrimony alleviating the miseries of the Acadian refugees and declined to accept any personal compensation for his services;

^An

example was John Duflos, who became Superior General on the eve of the French

Revolution.
^^Le Floch, 450.
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Father Lanoe in Guiana,

who wrote

that his only ambition
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was

to

work

God's service, even if he had to go begging
Father Moranville, who after laboring a long time in the sultry tropics,
would not light a fire in his own room during the many years he worked in
Baltimore and who would spend on the poor the gifts he received for his
in his old age;

in

personal needs;
Bishop Kerherve, whose episcopal wardrobe consisted of a single old
cassock and a pair of shoes and who died without a penny in his pockets on
a journey to avert a massacre;

Bishop
the richer

Pottier,

we

who

are ....

wrote: "The fewer needs we create for ourselves,
Food and clothing, yes, but any other desire is not

reasonable";

and Father Maillard, the famous scholar and apostle of the Micmacs in
Scotia, who left only a few bare sticks of furniture and some unpaid
bills, in addition to his books and manuscripts about the Micmac lan-

Nova

guage.^*'

Books, indeed, Spiritan priests often had above the average at that time
because the love of learning was something which they had imbibed in
Holy Ghost Seminary, but these they needed for their work.
It is scarcely necessary to point out that for Claude "poor" was not to be
identified with "dirty" or "rude." His regulations stressed personal cleanliness and prescribed napkins for the students and clean white cloths for
the tables. True to his early training, he always remained an "accomplished gentleman" and insisted that his students conduct themselves
courteously at all times. '^^
Holy Ghost Seminary's requirement that its graduates be willing to
accept any kind of ministry, no matter how humble, aimed at providing
the pastoral care which much of France sorely needed. Although there
was an abundance of priests — about 100,000 toward the end of the seventeenth century — far too many were actively pursuing careers in the cities
or hunting more lucrative benefices. While even in the cities the daily
round of pastoral care received insufficient attention, conditions were
worse in rural areas. Like absentee landlords, the appointed pastors often
preferred to live in the cities and sent ill-fed and poorly-prepared substitutes, some of them scarcely able to read a Latin missal, to take their place.
As a result, the ignorance of the faith was appalling and morals often had
sunk to a new low.^^
Claude wanted his priests to be priests in the true sense of the term —
good shepherds, not hirelings. This was the reason why they should be
willing "to accept and even prefer the most humble and difficult functions

^"Michel

206

307 ff.; B.R.H. 1908, 265: Koren II, 99. 157
Dieu a Mgi Briand, 18 levr. 1767.
*^EcriLs, 186, 200, 204 etc.
^"Le Floch, 319 ff.; Rath I. 54.
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,
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in the Church, for which it is difficult to find laborers." As Charles
Besnard, writing sixty years after the death of Father des Places, put it:

[The Spiritans] constitute a kind of military detachment of auxiliary troops,
ready to go anywhere where there is work to be done.
They consecrate
themselves preferably to missionary activity both foreign and domestic,
offering to go and stay in the poorest and most abandoned places.
.

.

.

.

Whether

it is

a matter of being exiled into the

in the caverns

of a hospital, teaching

in a college, lecturing in a

seminary,

or even crossing the seas and going to the very ends of the earth

motto

From

is:

"Behold, we are ready to do

Thy

.

.

.

.

,

.

.

.

their

will.'""'

the very beginning, the senior seminarians helped Claude with

the administration of the

new house. They

assisted

bursars and as tutors in philosophy and theology.

was

.

remote countryside or buried

as yet a priest.

But

him

especially as

None of them, however,

1705 Claude persuaded Michael Vincent Le

in

and a family friend from his days in
Rennes, to join him in his work. This young man and a twenty-two year
old subdeacon, James Garnier, became his first associates in governing the
seminary and, as we would say today, charter members of the Congregation of the Holy Ghost. ^° By its very nature and purpose, the Congregation was to lemain very limited in numbers, at least as long as the original
organization was preserved and its activity limited to the Paris seminary. It
was an association {sodalitium as the Latin rule says) of teachers and
directors chosen for their particular ability and talents to educate, direct
Barbier, a newly ordained priest

,

and teach future priests.
There are, however, reasons which may proinpt us to question whether
the words "teachers and directors" do justice to the reality of Claude's
foundation. As Joseph Michel points out, the autograph rule of Father
des Places speaks about the functions of the tailor and the cook in a way
that no ordinary tailor or cook could be expected to behave: they had
about one and one half hour of prayer a day, daily Mass and frequent
reception of the sacraments; they were not allowed to work for anyone
outside the seminary, lived there, and could neither demand nor accept
any money for their work; they should eat without grumbling whatever
food appeared on the table, for it would be "unworthy of a religious"^* to
complain about the food. Moreover, aside from their professional duties,
these skilled craftsmen were supposed to fulfill the humble tasks of
sweeping and cleaning the house. ^^ The very last item of the house rule
(no. 263) indicates that there was not just one tailor but tailors and, in
addition, also shoemakers living in the house. All these craftsmen were
"*For reasons to be discussed

later, the

word

religiom has

^"Besnard, 288.
^"Michel I, 144 f.: B.G.. 36. 491.
^^EcriLs,R>('gl(')n(')it^, art. 17

and

18; art. 4,

no. 73.

been stricken out.
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celibates, as

1

no women were allowed anywhere in the seminary outside the
worked not for a salary but for the love of God. Must we not

parlor; they

Father Michel, these pious men as the first Brothers of the
Congregation, the very title by which they were addressed in the semi-

see, asks

nary?^-

One may

why Father des

who gave

his foundation the full
by having its members take
the public vows of poverty, chastity and obedience, and thus make it
"officially" a religious institute. There is a ready answer for this. In the
first place, with few exceptions, the old religious orders in France were in a
state of decadence during the late seventeenth and early eighteenth centuries. We need not examine here the reason for this sad state of affairs. It

ask

practice of religious

life,

Places,

did not formalize

it

An ecclesiastical commisengaged abolishing all monasteries that did
not have at least fifteen occupants. By reason of numbers alone, therefore, it would have been practically impossible for Claude to start his

is

fully

recorded by contemporary documents.

sion of the period was busily

foundation as a religious order.
Moreover, since 1666 the establishment of new religious communities
had been expressly forbidden by royal edict. All the great foundations of
seventeenth century France, such as the Oratorians (1611), the Vincentians (1625), the Sulpicians (1642) and the Foreign Missions (1660), were
secular institutes with an intense religious life but without official religious
vows. Any deviation from this pattern would have meant needless trouble

community. Suffice it to say, therefore, that while there was
no question of public religious vows, the reality of religious life was fully
for Claude's

observed. ^^

Another feature of Father des Places' foundation merits our attention
here — namely, the implicit but faithfully observed prohibition against
taking degrees in philosophy or theology.^^ At first sight one would be
inclined to regard this as clerical obscurantism, but there were good
reasons for the prohibition. First of all, the Sorbonne, which at that time
held a monopoly on degrees in philosophy and theology, had aroused
serious suspicions as to its orthodoxy. There was a powerful current of
Gallicanism, which in its worst form reduced the Pope more or less to an
honorary member of a national French Church headed by the King; and
in its milder forms endeavored to restrict Roman influence. There was
also Jansenism with its emphasis on man's powerlessness to counteract his
all-pervading corruption, its extreme rigorism with respect to the reception of the sacraments and its excessive severity in moral rules. In the
course of time Jansenism had also become a political center of those
elements that, for a variety of reasons, were dissatisfied with both Church
"Michel I, 218, note 2.
^^B.G. 1923-24 (V. 31), 640.
5^*N.D.,4.
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and State. It had succeeded in influencing virtually all religious orders
and seminaries. The Jesuits, however, had strenuously opposed it and
thrown their full support behind the Holy See.
In the heat of battle, things appeared only in black and white, of course,
so that the good in Jansenism was condemned together with the bad. For
example, the Jansenists wished people to participate in the liturgy and,
for this purpose, translated the missal into French. The reaction from
have lately displayed such
Rome was sharp: "Certain sons of perdition
and to hand it over to
madness as to dare to translate the Roman missal
persons of every rank and sex. ... By their rash action they have atand to expose the divine
tempted to degrade the most sacred rites
mysteries to the gaze of common people. "^^
Considering Claude's Jesuit training, it should not surprise us that he
preferred to see his students take their philosophy and theology at the
Jesuit College, where loyalty to the Church of Rome and purity of doctrine were unquestioned. But thereby his students excluded themselves rfg
facto from ever attaining a degree in those disciplines. Then there was
also, as we have mentioned, the fact that those degrees opened the road to
higher and better paid positions. By precluding the degree, Claude also
barred the road to those ambitious for richer benefits.
Thus, Father des Places was not opposed to degrees as a matter of
principle. In Canon Law, a field of study in which those objectionable
features did not exist, he was willing to let his seminarians take a degree at
the Sorbonne.^^ Still less should his prohibition be seen as an antiintellectual attitude which is satisfied with the bare minimum or, worse
still, claims that "grace of state" makes up for all deficiencies. Aside from
the fact that his own intellectual brilliance would scarcely justify such an
interpretation, the regulations he drew up for his seminary made the
study of physical science a prerequisite for admission to theology ,^^ and
an eighteenth century student testified that no one was allowed to begin
theology without having studied mathematics and experimental sci.

.

.

.

.

.

.

.

.

ence. ^^

In the early eighteenth century, the average stay at Saint Sulpice Seminary was no more than eighteen months while at Holy Ghost Seminary the
students followed the Jesuit program, which required three years philosophy and four theology. And after that, Father des Places permitted his
students to stay for up to two more years if they wished to graduate in
Canon Law. Moreover, their studies were strictly supervised by frequent
examinations and by tutorials. His regulations required more than eight
hours of study on school days.^^ Intellectuals minimalism would never
^^P.

Guera.nge\\ Institutions lUurgiques, Paris, 2nd ed., 1883,

^^Ecrits Reglenients
,

,

no.

11.

no. 8.
5«Le Fioch, 344.
5«Michel I. 209, 198; Ecnt^, Reglements, nos.
^yi>id.,

10, 11,

45

ff.
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have given rise to the excellent reputation for ecclesiastical scholarship
which his society enjoyed throughout the eighteenth century. Several
bishops invited the Holy Ghost Society to direct their seminaries; others
appointed their former students as seminary teachers or rectors; on
occasion, some even forced staff members to return to their dioceses on
the plea that they were more needed "at home" than at Holy Ghost
Seminary.
In the light of such facts, the early prohibition against degrees must be

seen as a prudent safeguard against certain dangerous tendencies of the
age. Under no circumstances should it be interpreted as an example of
that miserable obscurantism

which sometimes dons the trappings of

humility to maintain that knowledge endangers holiness. In fact, one of

Claude's frequent sayings was:

A priest who
in his zeal,

and

""Gallia

is

and

full

of fervor for God's cause but

a learned priest

who

rebellion against the Church.*'"

Chrktmna, VII, 1043; Le Floch, 571.

lacks piety

is

who

lacks learning

is

blind

close to falling into heresy

Chapter

Two

THE "GOLDEN AGE" OF
FATHER LOUIS BOUIC: 1710-1763
PART one: survival and growth

1.

Confidence

in

the Young

After the death of the founder, a young man of twenty-six, James
Garnier became his successor. Unfortunately, the burden of his office,
aggravated by the famine that had resulted from the severe winter of
1708, proved too

much

community orphaned

for him.

He

died in March, 1710, leaving the

for the second time within six months. In the short

span of four years death and the peremptory recall by their bishops had
removed the founder, his successor and two of his closest collaborators
from the scene. Humanly speaking, the work he had established should
have quietly collapsed at this juncture, as had other similar ventures. Just
then, however, a priest came forward who was destined to guide the
Congregation and Seminary for the next fifty-three years.*
Louis Bouic (1684-1763) must have been remarkable even as a young
man. He had entered Holy Ghost Seminary as a deacon only four months
before when seven of the older seminarians elected him Superior ten days
after his ordination to the priesthood. It was an excellent choice, for his
confreres continued to declare themselves satisfied with his rule until his
death. ^ Such talents for government and so long an incumbency gave him
to consolidate the young society firmly and to build up
defenses against a variety of hostile forces that soon began to threaten

an opportunity

its
its

very existence.

perhaps a good place to point out that young men, and someyoung men, have played important roles in the history of the
Congregation at crucial moments of its existence. The twenty-four year
old founder had not even received minor orders when he, assisted by
equally youthful associates, governed a full-fledged seminary in
exemplary fashion. His first two successors were twenty-six years old
when they assumed office. In 1839, Frederic Le Vavasseur and Eugene
This

is

times very

'B.C., 36, 491; Biographies, 17
2

Ibid.,

20

ff.

ff.
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and twenty-five respectively, took the initiawe will see, would nine years later not merely

Tisserant, aged twenty-eight
tive for a

work

that, as

restore the Congregation to

its

ancient vigor but give

it

an impetus far

eighteenth century. Of the twenty
beyond anything
superiors general the Congregation has had since its inception in 1703
three were in their twenties, four (if we include Father Libermann's
original foundation) in their thirties. The present Superior General,
elected at the age of thirty-nine, is the youngest in a century. The vigor
foreseeable in the

and enthusiasm of youth can at times be more important than the wisdom
and prudence of old age.
But let us return to our story and consider the continuing relationship
with Saint Louis de Montfort.
2.

Continuing Relations with Saint Louis de Montfort

Once the Seminary was established in 1703, Saint Louis left Paris and
plunged into his own apostolic activities. His first idea of organizing home
missions and retreats slowly evolved into a more durable plan to ensure
their continuation after his death. He would establish a congregation for
this specific purpose. For this reason he wrote, in 1713, a rule for his new
institute, which he called "the Society of Mary."^ This institute was not to
engage in any teaching activities; instead, he insisted that it devote itself
exclusively to mission work and preaching. Because the source of vocations was supposed to be taken care of by his understanding with Father
des Places, he inserted the following provision into his proposed rule:
This society accepts only priests who have been trained in seminaries.
Therefore, clerics in the lower orders are excluded until they are ordained.
However, there is a seminary in Paris in which young clerics who have a
vocation for the missions are prepared for admission by study and virtue.^

Historians agree that the words "seminary in Paris" can only refer to Holy
Ghost Seminary. Considering how little we know about the exact nature of
the understanding reached by Claude and Saint Louis, it is interesting to
learn that de Montfort looked upon Holy Ghost Seminary as a house of
his own society. For his proposed rule declares:

The

Society

France: the

may not

possess

first in Paris,

more than two houses

in

outside Paris in a province of the kingdom, where those

work can go for

^Pierre Eyckeler,
*Ibid.,

26

^Ibid., 27.

L^-

a rest

when

Testament

the

kingdom of

to train clerics in the apostolic spirit; the other

who

are unable to

they are tired or to end their days in retirement.-'

d'uti Saint,

Maastricht, 1953, 29.

ff

Photocopies of both original texts

in

Koren

I,

20.
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Let us recall that ten years had lapsed since Saint Louis and Claude had
to their "understanding" and, as yet, no priest had come from Holy
Ghost Seminary to join him in his work. That is why, in June 1713, he went
to Paris to ensure the working of his arrangement with Father des Places.
Although Holy Ghost Seminary was one of the few places where he was
received with a sincere display of respect and friendship, de Montfort
must have seen that he could not consider this institution as a house of his
own society. On the other hand, there was still no reason why this seminary should not play the role he had assigned to it in his rule, that is, to
educate aspirants to the priesthood who would join him after their ordination. Historians are in agreement that the saint and the Spiritans came to
some kind of understanding, but for lack of documentation, the exact
nature of it remains a matter of speculation. At any rate, it eliminated the
need for special Montfortist seminaries but left Holy Ghost Seminary free
to operate independently. One of the more puzzling results was that Saint
Louis changed the name of his Society of Mary to that of the Holy Ghost
." of the Congregation of the
and in 1716 signed his last will as Louis
Holy Ghost." A close association or affiliation would seem to be the

come

.

minimum
It is

.

implied in this change.

not surprising, then, that in the past historians were occasionally

misled and erroneously presented Saint Louis as the founder of the Holy
Ghost Fathers. Even his beatification process in 1839 simply referred to
him as the "founder of the Congregation of the Holy Ghost. "^ As if to add
to the confusion, his followers also were sometimes called "Spiritans."^ No

wonder

that the Jansenists inveighed against the Montfortists, claiming

that they

had "gone underground"

in the

Holy Ghost Society because they

could not obtain separate legal recognition.^

It is

possible that

some of this

confusion was deliberately caused in order to escape attention, for it was
only in 1778 that Saint Louis' society obtained official royal recognition

under the name "Priests-missionaries of the Holy Ghost. "^
At any rate. Saint Louis' visit in 1713 was considerably more productive
than his original discussion with Father des Places. Early in 1715 he
received his first priest from Holy Ghost Seminary, Adrian Vatel; others,
such as Rene Mulot, Peter Thomas, Joseph Hedan, James Le Vallois and
Charles Besnard, followed later. Thomas and Hedan were staff members
of the Seminary and Holy Ghost Fathers in the strictest sense of the term.
When Father Bouic, the Superior of the Seminary, found that he could
not carry on without Thomas, he called him back to Paris, but he allowed
Father

Hedan

to replace

him.

Then even

saintly

Father Peter Caris very

nearly joined Saint Louis' society. But after a sleepless and tormented

"Arch. Prop., Miscellanee Gen.,
^Michel 1,285.
"N.E., I7juillet 1746, 116.

"Michel

I,

285.

vol.
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night Bouic intervened. Caris was retained in the early morning hours as
he was bidding farewell to his confreres just before leaving.^"
Until the end of the eighteenth century "at least two thirds" of Saint
Louis' society came from Holy Ghost Seminary/^ as did several of his
successors in the generalate until 1820. In the nineteenth century, however, the Spiritans, although desirous to continue their close relationship
with Saint Louis' society, saw their obligations to overseas missions increase to such an extent that they could no longer effectively function as
the secure source of priests for Saint Louis' successors. That's

they had to

amend

why

in

1872

the original idea of Saint Louis. As then modified

it

reads:

This society accepts not only priests who have been trained in seminaries,
but also young men who have finished only the classes preparatory to
theology. As a source of vocations,
of the Holy Ghost. '^

this scholasticate replaces the

Seminary

was also in the middle of the nineteenth century that Saint Louis'
began to call itself again the Society of Mary, as the saint had called
it before his visit to Holy Ghost Seminary in 1713. Although the relations
between Spiritans and Montfortists are obviously no longer as intimate as
they were in the eighteenth century, the two congregations have continued to regard each other as close relatives, united by the bonds of their
It

society

founders' friendship, lengthy association and cordial affection.

3.

The Struggle for Legal Recognition: on the Edge of
Suppression

With the wisdom of a brilliant lawyer and the prudence of a much more
mature man, the youthful Claude had written the regulations covering his
foundation. Because new religious communities were illegal by royal
edict, he carefully avoided words such as religious,^* vows, community,
Brothers and rule.^^ The foundation of new seminaries, on the other
hand, was not forbidden, but only as long as they would be under the
absolute control of the local bishop: he would be their one and only
superior, empowered to appoint and dismiss, as he wished, all personnel.
Gallicanism and Jansenism, however, at that time, were very influential
among many French bishops, including the chancery of the Archdiocese

'*hi the
^"Ibid.,

one place where the word "religious" had been written

Ill

ff.

For Fr Caris, Eyckeier,

op. ctl.,

40

f.,

text

(no. 73),

it

of Besnard's manuscript.

''Ibid. ,282.

'^Pauvert, Vie du Ven. Louis
^^Ecrits, Reglements, passim.

Mane

was stricken out.
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of

Paris.

Obviously, therefore, officially becoming a seminary could have

That is why he avoided
seminary and seminarians and simply spoke of
the "house," "students" and "individuals." All necessary legal papers, such
as leases of buildings and ownership of goods, were drawn up in his own
name and not in that of a seminary. In this way he sailed "between the
devil and the deep sea": the threat of outright suppression as an illegal
religious community and the danger of falling under Jansenistic control
disastrous consequences for Claude's foundation.

even the use of words

like

as a seminary.*^

His foundation simply was a "work of charity" although in everyday
parlance people spoke of

what

it

as a

community or seminary, which

is,

obvi-

corporate body, however, it did
notexist.Claude's work was known, of course, to the Archbishop of Paris,
who undoubtedly gave him an oral permission to undertake his charitable
enterprise. For the young man's purpose to provide well-trained priests,
willing to serve rather than pursue a career, was exactly what France
in general and Paris in particular needed. Archbishop — and future
ously, also

it

really was. Legally, as a

Cardinal — de Noailles was, in fact, deeply concerned with the deteriorating condition of the Church and had already imposed on all candidates
for holy orders at least several months of preparation in one of five
officially designated seminaries; but he was so happy with the spirit and
priestly formation in Claude's "house" that he ordained its candidates
while dispensing^* them from this obligation. ^^ Despite his aversion to the
Jesuits, the archbishop even acquiesced in the fact that Claude's students
went to follow the theology courses given at their college. Surprising as it

may seem. Holy Ghost Seminary and
exist unofficially, that

is,

its governing society managed to
without legal or canonical approval, for more

than thirty years (1703-1734).
Needless to say, all this did not happen without efforts of the opposing
forces to strangle the work. The powerful Sorbonne felt slighted by the
fact that, despite all its pressure, the Holy Ghost students avoided its
courses as a matter of principle. The Galileans were irked by the seminary's inviolable attachment to the

Holy See.

furious because they could get no hold
priests.

added

The

close relationship of

And

the Jansenists were

on the minds of these future

Holy Ghost Seminary with the Jesuits

fuel to the fire of their wrath. Adroitly exploiting the archbishop's

aversion to the Jesuits, they tried to induce him to suppress Claude's hated
work. But the archbishop was loath to destroy a source of vocation that
corresponded so closely to the lofty ideal that he himself advocated. "As

^*The same was done by the other bishops
'•Michel

I,

''*B.G., 36,

212 ff.
474.

of Fiance.
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long as God is served there," he said, "I'll never destroy the work" of
Father des Places. ^^ The opposition had to bide its time.
In 1723 a legacy left to the "Community of the Holy Ghost" provided
them with a welcome opportunity to launch an all-out attack. Ultimately
seven kinds of opponents joined against the "community's" existence:
disappointed relatives, the pastor of a parish, the Sorbonne, the Gallicans,
the chancery of the Archdiocese of Paris, the Parliament and, behind
them, the Jansenists. In that year a pious priest, Charles Le Begue,
bequeathed 44,000 livres to the young foundation on condition that
the Spiritans build their own seminary in the parish of St Medard and
perform certain functions in its church in memory of him. As often

happens in such cases, the priest's loving nephews and nieces were saddened to see so much money going to charity. Claiming that the Spiritans
"had circumvented the holy piety of their deceased relative by their clever
machinations," they appealed to the courts to obtain an annulment of the
legacy. The Sorbonne joined forces with them and contended that Holy
Ghost Seminary, by

its

obstinate refusal to take

the university's established rights.

The

its

degrees, was violating

pastor of Saint

Medard entered

would not allow anyone from
Holy Ghost Seminary to participate in any services in his church.
Legal grounds for the annulment of the legacy were easy to find: the
royal edict of 1666 prohibited the foundation of any college, community
or monastery without previous royal permission. Any contravention of
this edict deprived such an institute of all legal rights and even the hope of
ever being legally recognized. In other words, not only should the Holy
Ghost Community be deprived of the legacy; it simply had no right even

the fray and bluntly

announced

that he

to exist.

Luckily, the royal edict had

made an

exception for seminaries: under

episcopal authority, they could be founded without previous permission

from the king;

so

it

looked as

if this

provision might save des Places'

foundation. Cardinal de Noailles, as we saw, wanted good priests, he had
favored the Spiritan "house" and he was personally a rather virtuous man,
very strict on others but also on himself. Unfortunately, his knowledge of

theology was uncertain and this led him into serious blunders. When his
opponents made a laughing stock of him, he suspected a Jesuit plot.
It may not be amiss to point out that the cardinal was the younger son of
a noble family destined for the higher ranks of the clergy. He had become
Bishop of Chalons and undoubtedly would have been consigned to oblivion there if his elder brother had not married the only living relative of
King Louis XIV's wife. Thus it had come about that in 1695 he became
Archbishop of Paris, precisely at a time when the conflict between Rome

and the Jansenists reached
'«B.G.,36, 476.

a crucial point. In 1713 the

Pope condemned
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Quesnel, one of the leading Jansenists, in the bull ''Unigenitus and the
Archbishop felt that he was somehow included in the condemnation.
Together with several other bishops he refused to accept the papal bull
and gave his support to those who appealed from the Pope to a General
Council. Five years later, Pope Clement XI, tired of waiting any longer,
excommunicated the dissidents. As their ardent supporter, de Noailles
considered himself struck at by the same bull. But he also regarded
himself as a loyal son of the Church, an ambivalence not unknown in
,''

Church history.
Not inclined to seek the advice of the Jesuits
more and more under the influence of his

in his

predicament, he

fell

Jansenistic environment,

Dorsanne, a man of whom a contemwas always happy when he could do evil and very
unhappy when he had to do good."''' Dorsanne and others induced the
archbishop to object to the recognition of Holy Ghost Seminary on the
ground that a royal edict in its favor would violate his rights, that the
archdiocese was well provided with seminaries and therefore had no need
of this new one dedicated to the Holy Spirit.
At this juncture, the affair took such a bad turn that the very existence
of the Holy Ghost Seminary was threatened. The controversial legacy had
become a secondary issue, and Father Bouic decided to drop all claims to
it rather than risk outright suppression. He was not entirely without
powerful friends, however, and these succeeded in obtaining from the
King not only the necessary documents for legal recognition but even an

especially that of his Vicar General

porary wrote that "he

annual grant of six hundred livres. In spite of all this, the Jansenists
prevailed on Parliament — the French Supreme Court — to voice strong
opposition to the King's decree. Repeatedly, hostile government lawyers
found new obstacles to bar the official registration of the royal documents
and thus rendered them ineffective. No less than four times the King
drew up new papers before all avenues of escape were blocked. He even
went so far as to make an exception to the edict of 1666, to the extent that

such a

move was necessary, to save
The legal struggle lasted

seminary.

the Holy Ghost Fathers and their

eleven years, but in the end the

Congregation emerged victorious, thanks especially to the protection of
Cardinal de Fleury, the King's Minister of State.
Two events had contributed significandy to the victory: in 1728 Vicar
General Dorsanne fell out of favor and died soon after; secondly, in the
same year. Cardinal de Noailles submitted, at least officially, to the Pope's
condemnation of Jansenism. He also died a few months later. He was
succeeded by Charles de Vintimille, who put an end to Jansenist intrigues

•^Rath

1,

169.

For the entire struggle see Rath 1, 156-199 and B.G., 36, 468-497. DocumenLe Begue (Le Baigue).
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chancery and, after a careful study of the whole issue, recomthe registration of the King's documents. In 1734 the protracted
affair ended with the legal recognition of the Congregation and Seminary
of the Holy Ghost. *^ In the next two centuries this legal recognition was
destined to save the Congregation several times from serious disasters.
The long batde had a beneficial side-effect. It compelled the Spiritans
in his

mended

to

draw up for

their institution official rules that

canonical scrutiny.'** It

was done on the

would stand

legal

basis of the regulations laid

and

down

by Father des Places as well as the established customs of the house, dating
back, for the most part, to his time. Let us add that, as Joseph Michel
points out, the rule was Jesuit-inspired and that in some of the most
significant points it almost literally repeated the constitutions of the Society of Jesus; for instance, with respect to obedience, poverty and the
election for life of the Superior General. ^° A prudent custom, however,
was introduced: every three years the Council would meet without the
Superior to consider whether they ought to proceed to the election of a
new Superior. The rule made the Congregation a diocesan institute, and
the election of its Superior was subject to confirmation by the Archbishop
of Paris. It was legally and canonically an association of secular priests, a
status that lasted until 1855. For the reason indicated at the beginning of
this section, nothing could be said about the pious laymen who constituted
the body of its "religious" Brothers. Legal membership in the strict sense
was granted after a period of probation lasting two years, but it involved
no special religious ceremony; only the signing of a legal contract was
required.

Father Bouic, however,

made one

significant addition to the text.

Among the specific aims of the Society, he listed the preparation of priests
for foreign missionary

work and

in this brief item

we

find the

indication of that strong apostolic trend which was to

first

clear

assume such an

of des Places' foundation.^' On
finally granted the official
ecclesiastical approbation of Poullart des Places' Society and its Seminary
"for the good of the Church of France in general and our Diocese in

enormous importance

January

2, 1734,

in the history

Archbishop de Vintimille

particular. "^^

The

had emerged victorious and strengthened from the long
but the undying hatred of the Jansenists had not disappeared.
Before we return to this struggle, however, let us devote a few pages to the
early growth of the Society.
Spiritans

battle,

"'*N.D.,3ff.
•«Rath I, 184 f'f.
-"Michel 1, 222.
-'Le Floch, 586

"*\.D.,

15

f.

f'f.

Text of the

first

Latin rule.
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4.

Early Growth of the Society

Although kings and cardinals, bishops and noblemen occasionally
to one hundred
were supported principally by the small contributions of the faithful. It
was not always easy to find the necessary funds, especially at the beginning
and in periods of general hardship or during wars. The first procurator or
bursar, saintly Peter Caris (1684-1757), who was known throughout Paris
as "the poor priest," often had anxious moments trying to make ends
ineet. The fioretti of the Congregation relate that on one occasion he
returned home empty-handed when there was neither food in the house
nor further credit at the butcher's and the baker's. Undaunted, the
community went to the refectory, recited the prayer before meals, followed immediately by that after meals, and then repaired to the chapel
for the customary visit of the Blessed Sacrament. They were still there
when an unknown donor delivered such an abundance of food that the
meal which followed was the best they ever had. That same day enough
money came in to pay outstanding meat and grocery bills.
On another occasion when Caris was making his rounds in Paris, he was
drenched by the foul contents of a pail emptied from an upper-story
window. As the frightened householder offered his abject apologies, he
was so struck by the saintly humility of the priest that he made a large

made substantial gifts, the seminarians who numbered up

contribution to the seminary. ^^
Generally, however, Caris managed to make ends meet or at least to stay
one step ahead of disaster and pay off all creditors. Relying on God's
providence working through the faithful, and aided by the genuine love
of poverty that the Spiritans had inherited from their founder, the seminary survived throughout the eighteenth century with very few fixed

means of support. In 1744 that spirit of poverty made them refuse a
bequest by a priest, on the ground that his relatives needed the money
even more than the seminary. And when in 1758 financial stringency
made it impossible to accept all the suitable candidates for whom they had
room, they deliberately selected the poorest among them in order to
remain

faithful to the ideal of their fotinder.^'*
In land and other properties the Seminary owned very

little:

a small

farm, bought in 1729, at Gentilly, supplied the house with vegetables and
meat; the summer home of the former Bishop of Quebec Peter Dosquet,
donated in gratitude for their services to his diocese in 1752, produced an
income of about 3,000 livres a year; a dilapidated farm with about twelve

La Chyperie, near Orleans, and donated in 1777,
served as the favorite retreat of directors and seminarians during the long
acres of land, called

^^Biographies, 46 f.
"Arch. C.S.Sp., 3-B-I: Registre des deliberations, 25 juillet 1758; Rath

I,

242

f.
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More important was the purchase of a piece of land
some ramshackle buildings in 1731. It was situated in an area that was
then a suburb of Paris and faced on what is now rue Lhomond, near the

summer

vacations. ^^

with

Pantheon. The dilapidated condition of the buildings, however, made
new construction a necessity and, as usual, at the right moment powerful
friends came forward to provide a large share of the required funds;
among these benefactors we must name several members of the royal
family and the Cardinals de Rohan, de Fleury and de Bissy, Bishop of
in 1734, the new building was, in its simplicity, one of
kind in Paris.
Far more important than these material acquisitions was the fact that in
1736, when Fathers Bouic and Caris travelled to Meaux to thank Cardinal

Meaux. Occupied
the best of

its

de Bissy in person for his generous help, His Eminence replied that there
was a splendid way in which the Spiritans could show their gratitude: they
could undertake to staff his own seminary. Happy to have an opportunity
to express their thanks in such a useful way. Father Bouic accepted the
offer, which implied not only the teaching and formation of the diocesan
clergy but also the direction of the junior seminary and college of the
diocese. In return, the Spiritans would live in the seminary and receive
250 livres a year for personal expenses. Around Easter 1737 six of them
took over the seminaries. Under the capable direction of Father James
Lars (1705-1782) the previously debt-ridden institutions saw their dilapidated structures replaced by simple but beautiful buildings, their obligations paid, and their students increase in both quality and quantity. The
future priests trained in
love for

new staff with the same
which had become the hallmark

them were imbued by

humble and neglected

positions

the

of Holy Ghost Seminary in Paris. A high scholastic level was secured by
Father Lars, no mean theologian himself; and by his confreres, especially
Thomas Rupalet, a Scripture scholar renowned for his knowledge of
Hebrew. The seminary remained under Spiritan direction until it was
closed by the Revolution. ^^
The example of Cardinal de Bissy was followed in 1737 by the Bishop of
Verdun, who offered his seminary to the Congregation in an effort to
purify it of Jansenism. The acceptance of this offer once more brought
the Holy Ghost Fathers into a sharp conflict with the Jansenist party. But,
before relating this struggle, let us mention that, after France had wrested
control over Corsica from the Genoese, the government pressed the
Spiritans to assume responsibility for the education of the Corsican clergy.
Although they accepted it in 1777, in practice nothing seems to have come
of the proposal. ^^

2-'*N.D., 13, 18,20.

2«N.B.,

1,

"*N.D.,

87, 93;
18.
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5.

A

Furious Battle with the Jansenists

It had been a bitter pill for the Jansenists when their attack against the
recognition of Holy Ghost Seminary and its governing Society had ended
in total defeat. Crude jokes and snide remarks about the Spiritans — whom
they sneeringly referred to as ""Bouicsr that is, "he-goats," after the mis-

pronounced name of Father Bouic — abounded in their publications.^^
can easily imagine how furious they must have been when the
Spiritans three years after their legal recognition were already directing

One

three seminaries, including that, in the very stronghold of Jansenism, in
Verdun. The former Bishop of Verdun, de Bethune (died 1720) and his
Vicar General Habert had been among the leaders of the Jansenist

movement

example had profoundly influenced a
Canons Regular who directed the
seminary. On the other hand, not a single one of more than 300 priests
who had been trained at Holy Ghost Seminary until that time had gone
over to the Jansenist camp; and none would do so throughout the
in France,

and

their

large part of the clergy, including the

eighteenth century .^^
cause,

if

We

can assert

this

with reasonable certainty be-

had happened, the Jansenist weekly would undoubtedly have

it

gloated over such a conversion.
Father Bouic entrusted the delicate mission of transforming this bul-

wark of Jansenism to his assistant Peter Thomas, who was accompanied by
one of his best theologians, well-versed in crossing swords with the Jansenists, Francis Becquet, and later joined by Francis Frison de la Mothe, a
former Spiritan teacher of philosophy at the seminary of Quebec. As
could be expected, the Jansenists had prepared a hot reception for them.
Insinuations, insults and accusations rained down on them from all sides.
Soon the whole diocese became involved in a controversy which began to
reach its climax in 1741 when two anonymous pamphlets appeared under
the m\e Letters to Father Becquet?^ They were Jansenist replies to a number
of theological propositions that Becquet had put forward in defense of
the Catholic view. To give the reader an idea of the venomous tone of
these pamphlets, let us quote a few sentences that illustrate the acrimony
of the controversy:

Whoever mentions the name of Placist [i.e., Spiritan] refers
even worse than a Jesuit, at least if that be possible.
If the

cheeks of a

to

something

could blush, yours should be red with shame.

Placist

2"N.E. 1735, 211; 1741, 52; 158 ff.; 1746, 33 f.
"Le Floch, 434 ff., 423 ff.. Rath I, 204 ff.
^"LettreaM. Berquet (sic) Co\ogne 1741, 92 pages. All efforts to find a survivingcopy of the
second letter have remained fruitless. There may still be a copy of it in the archives of the
,

Holy Office

in

Rome, but

,

these remain inaccessible.
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have the Bishop shut you up forever and send you back to
of Clermont College, whence you have come forth to
breathe over us all the pestiferous and horrid odors that exude from this

You deserve

wallow

to

in the gutters

soiuce.^'

Instead of sending the Spiritans "back to the gutters of Clermont," Bishop
d'Hallencomt de Drosmenil of Verdun, sharply condemned the pamphlets in a pastoral letter of 1744 and ordered all priests of his diocese to
send him in writing their agreement with this condemnation. Then, since
Father Jolly, pastor of La-Croix-sur-Meuse, was known to have had a
hand in the affair by delivering the manuscript of the pamphlets to the
printer, he was promptly relieved of his parish.
If the bishop thought that this action would settle the affair, he was very
much mistaken. In short order the whole of Lorraine was in an uproar,
some siding with the bishop and Father Becquet, others supporting the
Jansenists.^^ Soon the royal courts of Paris and Nancy were drawn into the
controversy. From his residence in Nancy, Stanislaus, King of Poland and
Lorraine and father-in-law of King Louis XV, appointed a parliamentary
commission to determine who had dared to print these Letters without
legal permission. Before long, the police began to make wholesale arrests
of suspects, print shops were closed, and a number of pastors were
dismissed from their parishes. In Pont-a-Mousson alone, where theLetters
had been secretly printed by a certain Morin, some thirty persons were
condemned to heavy fines and imprisonment. Then, when influential
Jansenists managed to have these convictions declared illegal, the parliamentary commission established a special court of justice from which
there was no further appeal.
In 1746 this court sentenced Father Jolly to a sharp censure, three years
in prison and a fine. Another pastor lost his parish. The printer was fined,
publicly reprimanded "with his head uncovered and on his knees" and
deprived of his license to print or sell books. King Stanislaus then closed
this particular episode with a royal edict whereby anyone found with the
Letters in his possession was to be fined 500 livres. Shortly after, Rome
placed the Letters on the Index of Forbidden Books, where they remained
until the abolition of the Index at the time of Vatican Council Two."*^
Becquet had obtained a smashing victory, but crushing victories do not
result in the conversion of "errant brethren"; they merely harden hearts.
His method was far removed from Saint Francis of Assisi's prayer: "Lord,
make me an instrument of your peace. Where there is hatred let me sow
love" or from that of Saint Francis de Sales whose gentleness in dealing
with "heretics" did so much to preserve and restore the Catholic faith
s'/fe/., 3, 20, 78.
•••^N-E.

1746,33 f.,117ff.
ff.; Rath

^^Le Floch, 436

1,

204-215.
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among

the people entrusted to his care. Obviously, Becquet had not
foreseen that his academic disputes and anti-Jansenistic sermons would
have those dire consequences. At any rate, the turmoil and heat of the

raging in Verdun were not conducive to reconciliation, nor did they
and tranquil environment in which future priests
should be prepared for their ministry. By mutual agreement, therefore,
the Holy Ghost Fathers withdrew from Verdun at the end of 1746 and the
bishop temporarily closed his seminary "for repairs." It reopened early in
1748 under the direction of Father Sere, a diocesan priest.
Becquet's personal prestige as a scholar, however, had not suffered in
the conflict. He remained the highly esteemed counselor of many bishops.
Regarded as one of the best theologians of that time in France, he continued his battle against the Jansenists in the more academic environment
of the Sorbonne for another fifteen years. ^"^
In 1761 the conflict threatened to become acute again though outside
the academic world. Dark clouds were gathering over the Jesuit society,
which apparendy did not realize the impending danger of its outright
suppression in France and, subsequently, by the Holy See itself. The
Jesuits received a heavy blow in 1761 when the government closed their
theological school at the College of Louis the Great. Until then, the
Spiritan students had continued to go there for their classes. Rather than
expose them to the danger of Jansenism at the Sorbonne, the Holy Ghost
Fathers decided to teach them at home in their own seminary. The
university, however, strenuously objected: there was not a single seminary
whose students escaped its influence and it did not wish the Spiritan
battle

create the peaceful

institution to be

an exception.

Fearing the same outright suppression that was soon to strike the Jesuits
themselves, the Holy Ghost Fathers very reluctantly agreed, hoping to

on their students by their private lectures
home. Fortunately, the strong intervention of the Archbishop of Paris
induced the government to relent. Thus Holy Ghost Seminary alone was
authorized to retain its own teachers while others had to send their

offset the Jansenistic influences
at

students to the Sorbonne. ^^

6.

Opening the Gateway to Foreign Missions
In his youth Claude Poullart des Placeshimself had dreamt of becoming

and even a martyr .^^ But, as we saw, his
became the formation of future priests for neglected and
abandoned parts of God's vineyard. When we consider how seriously
Holy Ghost Seminary held fast to this purpose and remember that its

a missionary in distant countries
real lifework

•'^Le Floch,

410

3'^MichelJ, 319.
"""Ecrits,

134.

ff.
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Students went to the College of Louis the Great for their classes, it should
not surprise us to find that missionary work powerfully attracted them.
Jesuit missionaries from the Far East and America were frequent visitors
at the College,

which housed the

offices

of the mission procurator.

One

can imagine that the Spiritan students listened eagerly to the stories told
by returning missionaries, and that they were avid readers of the famous
Lettres edifiantes et curieuses

received from the missions. These were pub-

The

lished in the College. ^^

desire to follow in the footsteps of such

must
these ardent young men.
intrepid apostles

inevitably have arisen in the hearts of

History writers usually

tell

many of

first known Spiritan
name was Adrian Vatel and he

us that in 1715 the

departed for the foreign missions. His

wished to dedicate his life to the Negro slaves in the West Indies. Those
writers, however, often fail to add that Vatel merely departed for that
destination but did not go more than a few miles from the shores of
France. There his ship was wrecked and he barely escaped with his life.
Back in the harbor of La Rochelle, Vatel went to listen to a sermon
delivered by Saint Louis de Montfort, who happened to be preaching a
mission there. Profoundly impressed by the saint, Vatel consulted the
^^
local bishop and then joined Saint Louis in his apostolic work in France.
In reality, in the earlier part of the eighteenth century it was virtually
impossible for any student at Holy Ghost Seminary thinking of the missions to realize his dream unless he joined one of the older orders, such as
the Franciscans or Jesuits. These orders had their own assigned territories
and only rarely would they take an "outsider" with them because they
were still numerous enough to supply their own needs and "outsiders"
could easily become a source of trouble. But what about the great Seminary of the Foreign Missions that had been established in 1660 precisely
for the purpose of opening the way to overseas missionary work to the
secular clergy? Couldn't the Spiritan candidates have gone through that
institution to the Far East and Canada? Unfortunately, there were two
obstacles to such an approach.
First

of

all,

the Foreign Missions Society had just then entered into

a period of profound

crisis.

It

was destined

to flourish again in the

nineteenth century, but in 1695 only two directors remained and its
aspirants had dwindled to a mere handful. Shortly after Father des Places'
death, three of its directors had to be expelled for Jansenist teachings; the

number of

seminarians was often no more than half a dozen; someall. In 1722 the total personnel in its missions to
the Far East amounted to only fifteen priests, bishops included, and in
1735 there were only thirteen. ^^ Its situation was so precarious that its
superiors seriously considered a merger with Saint Sulpice. While rejectits

times there were none at

"Michel
^"Rath

I,

I.

254.

143.

A

slightly different

^"A. Launay, Hutoire generate de

account
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ta Societe des
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ing this proposal, the Sulpicians offered a few good priests to help

them

put their house in order; among these was Peter Dosquet from Liege. In
1725, the year after Dosquet had joined them, the Foreign Missions
directors decided to admit no one who would not wholeheartedly reject
Jansenism and fully accept the authority of the Holy See.^" In this way the
most important barrier to Spiritan participation in foreign missionary
work disappeared.
The second obstacle was the lingering difference of opinion between
the Jesuits and the Foreign Missions Society regarding Chinese (and other
oriental) rites. The main issue of this controversy was whether the veneration of ancestors and sages, such as Confucius, was a form of religious
worship, incompatible with Christianity, or had become an essentially
non-religious rite in which convert Christians could continue to participate. Moreover, could certain Chinese expressions be understood to refer
to God in a Christian sense or not? This dispute, which had started around
1635, had flared up again early in the eighteenth century, and the controversy had its center in Paris rather than Rome. The Jesuits stood alone
in their tolerant position toward these questions, while the Foreign Missions Society

and others strenuously rejected such a cultural accommodamuch animosity, and the Spiritan students,

tion. The
who attended

quarrel generated

the Jesuit lectures, naturally sided with their teachers.^* In

consequence, they also acquired a kind of dislike for the Foreign Missions
^^
Society, a dislike which it took considerable time to overcome.
Once, however, the Jansenist obstacle had disappeared and the lingering dislike slowly evaporated, the road to foreign missionary work finally
was open to the Spiritans. Father Dosquet seemed to have been the man
who smoothed the path. Sent to Rome in 1725 to represent the Foreign
Missions Society there, he made such a good impression that the Pope
personally consecrated him bishop at the end of that year and in 1729
appointed him co-adjutor bishop of Quebec. In 1732, at last, the first
Spiritan, Francis Frison de la Mothe passed through the Foreign Missions
Seminary for the Diocese of Quebec. Let us note that, until the 1750s,
presentation by that Seminary was the only way they could obtain free
passage on a ship of the royal navy and the necessary money for clothing,
equipment and installation from the government. Moreover, since 1665
there existed an agreement^* between the Diocese of Quebec and the
^*In 1742 Pope Benedict XIV, in an unfortunate decision, rejected the Jesuit cultural
accommodation, thereby dooming much of their work. It took almost two centuries before
Pope Pius XII, in 1939, reversed the decision. By then it was much too late, of course, to undo
the harm that had been done.
^*The agreement was not fully observed, however, even before it was changed. Bishop
Dosquet — who was not a goodjudge of men — sailed to his Diocese of Quebec in 1734 with "a
dozen priests picked up in the streets of Paris and at the entrance of Churches, most of them

*"Arch. M.E., vol. 79, 3; see Michel I, 255.
Michel I, loc. at.; Rath I, 216 f., 372.
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Foreign Missions Society whereby all secular priests had to be presented
by them for acceptance in Canada. ^^ The road to the New World was now

open

to the Spiritans.

The next

year, 1733, they obtained access to the Far East

when

the

Spiritan William Rivoal was sent to Cochin China by the Foreign Missions
Society. Others followed. How many is difficult to determine, but twenty-

three years later, in 1756, the Spiritan missionary in China Peter Kerverhe
wrote to Father Darragon, then one of the directors of the Foreign
Missions Society and himself also a former student of Holy Ghost Seminary, that four of the six bishops of the Foreign Missions in the Far East

were

Spiritans:^^

Louis Devaux

in

Urban Lefebvre and Edmund Bennetat in Cambodia,
Tonkin, and John Maigrot in Szechwan, China. Sub-

sequently, three other Spiritans were appointed bishops in the Far East:
William Piguel in Cambodia, Peter Kerverhe and Francis Pottier,^* the
in Szechwan.'*'* In addition to these, we must mention
ministered to the Christians of Siam during
fearlessly
who
Corre,
James
the cruel persecution of Emperor Phaia-Tacs, and John Perrin, who spent
twenty years in India and is known not only for his missionary work but
also for his scholarly publications dealing with the Far East. Bishop
Lefebvre returned to France after thirteen years of untold sufferings. In
his old age he suffered a martyr's death in September 1789, a vicdm of the

most famous of all,

French Revolution.
Nevertheless, this relatively large

number of bishops among

the Spiri-

tan missionaries in the Far East, sent out through the channel of the
Foreign Missions Society, should not induce us to conclude that hundreds
to the Orient. Let us not forget that the
education at the Spiritan institution was excellent and the candidates very
carefully chosen. These facts could account for their selection for episcopal appointments. Historical records allow us to identify only a dozen
missionaries as Spiritans in the Far East.^* The situation, moreover, was
not conducive to large numbers of foreign priests. For China had closed

went from Holy Ghost Seminary

ignorant and uneducated people." Again, in 1741, Bishop Henry de Pontbriand sailed for
Quebec with Rene Allenou and John Briand, vvhodid not pass through the Foreign Missions
Society.

^*Maigrot died before the papal

bull

reached him, and Kerverhe, who was in danger of
that Father Andrew Lee (Ly), a Chinese

becoming blind, returned the document, saying
priest, would be a more suitable candidate.

''*The only ones not named above are Peter Pansut and Peter Blandin, a nephew of Father
Becquet, who, after being a missionary in Tonkin, became a director of the Foreign Missions
Society and witnessed its suppression in 1793. He died exiled in England in 1801.'"

Richard, 20 oct. 1734, quoted by Camille de Rochemonteix,L«
au 18e si'ecle, Paris, 1906, 2, 23; Koren II, 132 f.
^^Lettre du 2 Juin 1756, Arch. M.E.. vol. 885, 419; see Michel 1, 256.
•'•'For Bishop Pottier see L. Guiot, La Mission du Su-Tchuen au XVllle siecle. Vie et Apostolat de

••^Lettre
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P.

Nau au

P.

Jesuites de la Nouvelle France

Mgr Puttier,

Paris, 1892;

«Cf. Rath 1,219.
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its

borders to them soon after
"God's underground."

risk as

Rome condemned

meant that missionaries had

1742; this

ancestor "worship" in

be smuggled in

to

They remained

imprisonment and torture. In Indochina

at

great personal

in constant

danger of

also persecution often pre-

vailed.

Moreover, the Foreign Missions Society remained somewhat reluctant
Abbot of Isle Dieu, who was the
Vicar General in Paris of the Diocese of Quebec and its representative with
the Holy See and the French government, asked Father Caris, the Spiritan
procurator, "why lately he had supplied so few priests" for the Foreign
Missions. "The answer," he related, "was very short: 'Those gentlemen
[the Foreign Missions Directors] do not want any.'"^* Their reluctance
may have sprung from the fear that if a large majority of missionaries
came from Holy Ghost Seminary, their own institution could easily have
been considered superfluous.^^
Thus it may very well be true that not many more than the dozen known
Spiritans went to the Far East. The identification of others is made very
difficult, if not impossible, by the disappearance of most eighteenth
century students records from the archives of the Holy Ghost Fathers.
But, even if we make the unlikely assumption that only one in five can be
identified, the grand total for the sixty years until the French Revolution
would not exceed more than one a year. This would have been one half of
the total personnel sent by the Foreign Missions Society between 1735 and
to accept Spiritan candidates. In 1752, the

1790.8*

7.

Missions in the Quebec Region

The Seminary of Quebec. In 1729, as we have noted, Peter Dosquet became
co-adjutor bishop of Quebec; four years later he succeeded Bishop de

Mornay on

this episcopal see.

To secure

a reliable source of priests for his

^*Generally, however, the relations between the two seminaries were very good. The
Foreign Missions often contributed financial support to Holy Ghost Seminary, and between
1746 and 1748 the latter sent six seminarians with a missionary vocation to the former.
*'*In 1738 the Foreign Missions Society wrote to Cardinal Fleury that "for several years
now ... we have been sending to the missions only priests educated at Saint Sulpice oral 'the
Holy Ghost' [Seminary] or a few others of whose purity of doctrine we are equally certain"; in
other words, their recruitment was not limited to the Spiritan seminary. The Abbot of ITsle
Dieu's statement that "Holy Ghost Seminary supplies the Foreign Missions Society with a//
those whom they need for their missions in the Far East" is unreliable, for one year earlier he
had written only that "the best priests ... in the Far East missions have come from this
institution."^^

*«R. Arch. Qu., 1935-36, 343: lettre a

Missionnaires du S'eminaire

Mgr de

Pontbriand, 26 avril 1752; David, Les

en Acadie au XVIIIe

siecle, Paris, 1926, 24.
^'Arch. M.E., vol. 20, 645 (see Michel I, 256); C.F.D.I.. 3, 189: Tableau de I'etat actuel des
missions
R.Arch.Qu., 1935-36, 356: lettre a Mgr de Pontbriand, 30 avril 1752.
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French possessions

in

North

America, including Louisiana, he appointed Peter de la Rue (1688-1779)
as his Vicar General in France. This priest is better known as the Abbot of
Isle Dieu because, having obtained the titular abbacy of this ancient
monastery, he always signed his correspondence in this fashion. He
resided at the headquarters of the Foreign Missions Society and thus was
the unhappy witness of the profound crisis affecting this institution.
Through Father Caris, he became acquainted with Holy Ghost Seminary
and the more he saw of it, the greater his enthusiasm became for the

Spiritans. Destined to remain in office for nearly forty-five years —
although his tide would be changed to that of Chaplain General of the
French Colonies after the loss of Canada — he may be regarded as the
"outsider" who exercised the greatest influence on the history of the

Congregation. Through his influence, the Spiritans would eventually
become officially charged by Church and State with the spiritual care of
overseas French-controlled territories. They thereby acquired a title on
which to base their restoration after the French Revolution and gained the
abiding interest in missionary work that was to characterize the Congregation in the future.

Bishop Dosquet and the Abbot both were very unhappy with the
Foreign Missions Society. This society was contractually bound to staff the
junior and senior seminaries of Quebec, which it even claimed to own, but
was so plagued by shortage of personnel that in 1734 the bishop complained about ten vacancies on the staff.^^ That is why he wished to be
freed from the contract and in vain asked the government to be released
from their control. It would be better, he said, to staff the seminaries
independently "unless you prefer to attach them to the Congregation of
Saint Sulpice or that of the Holy Ghost, which is now capable of supplying

When two years later the
Foreign Missions Society still continued to refuse to give up its hold and
finally offered just one man for the Quebec seminaries, Father Louis
Devaux, the bishop was so furious that he declined to accept him just
because he was being sponsored by the Foreign Missions Society.^" Anger
is a bad counselor. The young man in question was a Spiritan who proved
his value by going off to the Far East and becoming a bishop there ten

us with a substantial

number of

priests. "^^

years later.

The

idea of entrusting the

Quebec seminaries

to the Spiritans arose

again in 1753 under the capable administration of Bishop de Pontbriand.
"The Holy Ghost Fathers," wrote the Abbot of Isle Dieu, "are quite willing

even for your seminary, if you
Foreign Missions Society, he added, "says openly that, as
soon as you change anything in the control of the seminary, they will hand

to supply

get

it

all

back."

the necessary personnel

The

••"Gosselin 11,248.
'"Ibid.,

249; Albert David,

"•"David,

Md.

o/^. cil.,

30.

.

.

.
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you and withdraw.
They imagine that you will be unable to
But I am certain of the opposite, for the Holy Ghost Fathers
will be happy to take it if you assign to each one a small salary to cover the
cost of clothing and maintenance."^* Again, however, the Foreign Missions Society obstinately refused to relinquish its control although it was
clearly unable to fulfill its obligations. A climax in the conflict was reached
around 1747 when the Society appointed Joseph Jacrau Superior of the
seminary. He had been an excellent missionary but was so patently unsuitable for his new post that an uncharitable Canon wrote disdainfully:
"For goodness' sake, send Father Jacrau back to the kitchen. He is not the
man to speak about important matters. "^^
If the Abbot of Isle Dieu had been successful in his efforts to have the
Quebec Seminary entrusted to the Congregation of the Holy Ghost, the
latter's subsequent history might have been entirely different. The Society could have survived intact the evil effects of its suppression by the
French Revolution, found it easier to achieve its restoration in France in
the first part of the nineteenth century, and developed a Canadian branch
it

back

to

.

.

.

find anyone.

150 years earlier than it actually did.
Nevertheless, the Spiritans did contribute personnel to the Quebec

Seminary. Writing in 1753, the Abbot of Isle Dieu stated that "the majority
of the staff had been furnished by Holy Ghost Seminary. ^'^ That may be
an exaggeration, again, for the history of the Quebec Seminary is welldocumented, and we can identify by name only four.^* The most important of these was Columban Pressart, who arrived in 1748 and remained
till his death in 1777. He was so renowned for his legal skills that, after the
conquest of Canada, Governor Murray had recourse to him to make a
compilation of the French laws which were in force in Canada. ^^
Anticipating on events, let us add that in 1784 Bishop John Briand
obtained three other Spiritans, namely, Aubert, Gambieu and his own
nephew Yves Duchene, for his seminary. The prelate no longer desired
non-Canadians for pastoral duties but "only teachers of rhetoric, philosophy and theology, who have no other aim in coming to Canada than to
dedicate themselves to education. "^^ Despite the optimism of "the
superintendent of the Romish Church," that is, the Bishop, all three' '^*
''*They were, in addition to Father Pressart, Francis Frison de la Mothe (1732), later
transferred to the seminary of Verdun, Simon de Bansais (1747), who had spent four years
of teaching at the seminary of Meaux, and Francis Le Guerne who, after being a missionary
in Acadia, taught rhetoric at the junior seminary from 1767 to 1769.
'"*In 1810 Duchene became Superior General of the "Missionaries of the Holy Ghost" (the
Montfortists). He died in 1820.

5'R.Arch.Qu., 1935-36, 371 and 1936-37, 334: L'Abbe de Isle Dieu a Mgr de Pontbriand.
meme au meme, 9juillet 1753.
^-B.R.H. 1908, 229: M. de Cannes a M. Gaillard, 20 fevrier 1751.
^''(;.F.D.I., 3, 189: Tableau de fetat actuel des missions.
•^*B.R.H. 1897,78.
^^Arch.Archd.Qu., Cart.Ev.d.Qu., 1, 183: Mgr Briand au General Carleton, 30juin 1784.
Cf. also ilnd., 1, 185: M. Yves Duchene a Mgr Briand, 6 avril 1784.
1'
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in London and sent back to France. The British government did not want to admit any French priests to Canada.^^
But let us return to the situation before the conquest of Canada. As we
have mentioned, all secular priests desiring to work in the Diocese of
Quebec had to pass through the Foreign Missions Society and become
"its" missionaries. On the other hand, the Society refused to grant them
the same status as those laboring in the Far East: their names and deeds
are not recorded in the Memorial listing its members and associates. ^^ As

were arrested

far as North America was concerned, the Foreign Missions Society merely
wished to act as a clearing house when it officially presented missionaries
for Canada, in order to secure free government transportation and other
temporal advantages offered by the King. With respect to the priests it
had sent in this way to Acadia, the Foreign Missions Society in a lawsuit
formally declared in 1764 that "it was not in charge of the missionaries of
Acadia," that these priests were ''not of the Foreign Missions Seminary"
and, upon their return to France, "strangers" to it. It considered its duty
done "as soon as the King had accepted the subjects presented by the

House in Paris. "^^
Annoyed by the

from the Foreign Missions
Abbot of Isle Dieu hesitandy began to bypass the Society when he obtained priests from Holy
Ghost Seminary for Canada; and from 1752 on he boldly presented them
directly to the government and, of course, to the Bishop of Quebec, as
lack of cooperation he got

Society for his Spiritan candidates, in 1750 the

Spiritan missionaries,^'' while the Superior of the Foreign Missions Soci-

own candidates. By far the most spectacular
work done by the eighteenth century Holy Ghost missionaries took place
among the Acadians and Indians in the lands now known as Nova Scotia
and New Brunswick. It so impressed the Abbot of Isle Dieu that, as we
ety continued to present his

shall see,

he formulated the plan to replace

complex that

all

The

overseas territories by Spiritan workers.

religious orders in

French
how-

story of their labors

deserves a separate chapter.
one by adding a few lines
about Holy Ghost priests in and around Quebec who were not attached to
the seminaries there. Seven of them are known, but the one who deserves

ever,

is

so

it

Parishes in the Quebec Region. Let us finish this

mention is Father Rene Allenou.^** He had entered Holy Ghost
Seminary in 1703, the year of its founding, but in 1741, when he was

special

=*Arch.Archd.Qu.,Cart.Gouv., 1,37: MM. Adhemaret Delislea
See also second reference of preceding footnote.
^''Memorial de
^**Memoire
Girard,

and

.

.
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des Missions Etrangeres, Paris, 1764,

130.

^"R.Arch.Qu. 1935-36, 293: L'Abbe de Plsle Dieu an Ministre Rouille, avril 1750; ibid..
344: du meme a Mgr de Pontbriand, 30 avril 1752; Arch.Col., Clil, B, vol. 96, lOOv and 103: le
President
de la Marine a M. (ialissoniere, 20 juin 1752, and du ineme a TAbbe de I'lsle
Dieu, 20 juin 1752.
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Church in
Henry de
pastor John Briand, destined to become

decided to dedicate the

rest

of his

life to

serve the

distant Canada.^ ^* Together with the newly appointed Bishop

Pontbriand and his assistant
himself Bishop of Quebec, he sailed for the

New World. Just before his
departure, a royal edict raised him to the rank of canon, and in Quebec
the bishop made him his official theologian and Vicar General.
For years the two lived together as great friends in the bishop's residence. But it was a friendship between two hard-headed Bretons which in
1749 suddenly exploded in a conflict over the rights of the canons to staff
the Cathedral parish and the Bishop's right to appoint a man of his own
It could have remained a "tempest in a teacup" if the canons had
not decided to sue the Bishop in civil court rather than appeal to the Holy
See. The Bishop became so infuriated with Father Allenou, whom he
considered the soul of resistance, that he expelled him from his residence

choice.

and warned others not to receive the old man. The Jesuits, however,
courageously risked episcopal anger and took him in.
Meanwhile the lawsuit dragged its interminable way through the
courts — it was still unresolved in 1760 when the British conquered
Quebec — but by then Allenou had been dead for seven years. The bishop
refused to officiate at his funeral in 1753 but did cosign the burial act. It
was a strange ending for one who had spent his life with great humility in
concern for the poor. I can see no other explanation for Allenou's obstinacy than his rockfast conviction that, as he said, he should remain faithful
to the oath he had taken
would be for himself.^'

as a canon,

no matter what the consequences

"*The others were Philip Vizien, pastor of Saint Anne de Beaupre, John Brault at
Achigan, Giles Eudo and Francis Le Guerne on He d'Orleans, Joseph Bourg at Saint
Laurent, near Montreal, and Francis Le Jamtel at Becancour.
«"Koren U, 125, L^8 ff.
^'Koren U, 130 fl. and documentation given there.

Chapter Three

THE "GOLDEN AGE" OF FATHER LOUIS BOUIC
PART two: ACADIAN AND INDIAN MISSIONS, 1735-1763

1.

Introduction

It is said that when the Chinese politely want to curse someone, they tell
him: "May you have an interesting history." Because the history of the
Spiritan missionaries in Acadia parallels the gradual conquest of this
fertile country and the cruel deportation of its unfortunate people by the
British, the "Chinese curse" followed these priests with such unremitting
regularity that a few of them have remained very controversial figures,
decried by some as knaves and extolled by others as knights. Semihistorical novels, such as G. D. Roberts' The Forge in the Forest depict
Francis Le Guerne as an ogre, hated and feared by the Acadians, while

vilify John Le Loutre.
More sober-minded English-language

others

historians have gradually come
priests
working among the AcaSpiritan
judgments
about
the
milder
to
continue to saddle
nonetheless,
Some,
Indians.
Micmac
dian setders and
horrible
catastrophe
for
the
blame
share
of
the
substantial
them with a
French
historians,
Acadians.
unfortunate
strike
the
that was destined to

on the other hand, generally find litde to blame and much to praise in
their conduct. I do not flatter myself with the hope that this chapter will

No historical study ever does such things unless
perhaps it is concerned with a conflict between two nations that have long
since vanished from the earth.
For a good understanding of this chapter it is necessary to know
something about the background of the conflict concerning Acadia between France and Great Britain. Settled as early as 1604 by hardy French
pioneers, but claimed by England on the basis of the explorations of John
and Sebastian Cabot, Acadia remained a bone of contention and the
setde the controversy.

subject of military expeditions until, by the Treaty of Utrecht in 1713,

France ceded

it

to

Great Britain, but kept

its

other possessions, including

the islands of St Jean (Prince Edward) and lie Royale (Cape Breton).

The

peace treaty which France was forced to sign contained several
were to give rise to misunderstandings and complications.

articles that
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of all, Acadia, now renamed Nova Scotia, was ceded to Great Britain
"according to its ancient boundaries." This vague formula allowed a
variety of interpretations: on the one hand, merely the immediate surroundings of Port Royal (Annapolis) and, on the other, the extreme
British claim that Acadia comprised all the land between Maine and the
Saint Lawrence River. A boundary commission had been appointed, but
it could never come to an agreement. Thus large numbers of Acadians
lived in disputed areas which, however, were actually occupied by either
First

^

the French or the British.
Secondly, the Treaty of Utrecht gave the Acadians one year to withdraw

from the British territory with all their movable goods or become subjects
of the British Crown. If they stayed, they would have the free exercise of
their religion "insofar as the laws of Great Britain allow." When, immediately after this treaty, King Louis XV of France granted freedom to
all

British Protestants

Ann

who had been condemned

to the galleys,

Queen

by granting the Acadians the right to
stay in possession of their lands "as fully and freely as our other subjects"^
or to sell them and leave the country. No time limit was attached to either
returned

his gracious gesture

provision.
If Queen Ann thought that the farmer's proverbial attachment to his
land would suffice to keep the Acadians in Nova Scotia, she must have
been keenly disappointed. Loyal to their king and country and fearing
religious persecution, they prepared to leave. Their departure, however,
to neighboring French-held lands would have strengthened the French to

the point of jeopardizing British security in the area;^ in addition, Nova
Scotia would have been left virtually uninhabited except for roving bands

of hostile Indians, eager to make life miserable for British settlers.
Unsurprisingly, therefore, the governors of Nova Scotia reneged on the
loyal execution of the Treaty of Utrecht: "Governor after Governor
refused [the Acadians] the liberty to leave, deprived them of the means of
leaving, and kept them in the Province against their will."^ The con-

querors made the Acadians stay until they would be strong enough to
expel them by force.^
Meanwhile, to bind them in conscience, the British tried to impose on
them an unconditional oath of allegiance to the British Crown. Till the
very end, however, the Acadians steadfastly refused to take this oath and
could be pressured only into swearing fidelity but not into accepting the
duty of taking up arms against their compatriots and the Indians, with

'Arch. Col., CU, B, 93, 3: Le President
de la Marine a M. Jonquiere, 5 avril 1751.
^Beamish Murdoch,.4 History of Nova Scotia, Halifax, 1865 ff., I, 333.
^Sel.N.S.Arch., 5 f. and 8: Vetch to Lords of Trade, 24 Nov., 1714; Caulfield to Secretary of
State, 3 May, 1715.
A. W. Savary, Supplement to W. A. Cahwk's History of the County of Annapolis, Toronto, 1913,
.

17

.

.

f.

^Sel.N.S.Arch., 58:

Board of Trade

to

Governor

Philipps, 28

Dec, 1720.
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whom they lived in harmony and peace. Yet it was their loyalty to this oath
which prevented them from helping France reconquer Nova Scotia at a
time that the venture could easily have succeeded if the Acadians had
supported it.^ The British refusal faithfully to execute the Treaty of
Utrecht meant that they could not injustice claim all the rights granted by
France, for one cannot unreservedly claim the benefits of a treaty while
reneging on its burdens.
The already complex situation was further aggravated by two
factors — religious antagonism and the Indians. The 1713 promise of
religious freedom for Catholics "insofar as the laws of Great Britain allow"
was, to say the least, very ambiguous, for these laws still made any Catholic
priests caught in Great Britain subject to life imprisonment. And when the
Catholic Relief Act of 1778 finally abolished this penalty, it was followed
by an outburst of anti-Catholic bigotry that culminated two years later in
the Gordon Riots: howling mobs plundered and wrecked the chapels and
houses of Catholics. Whatever political expediency might dictate on the
short term, the conqueror's ultimate aim was to Protestantize the Acadians. As Governor William Shirley of Massachusetts expressed it, they
and introduce French Protestant
should "remove the Romish priests
Ministers
and give due encouragement to such of the inhabitants as
.

.

.

.

.

.

conform to the Protestant Religion."^
As to the Indians, they were generally well treated by the French. Many
of these fierce "children of the forest" had become Catholic and lived in
peace with their Acadian neighbors. In several New England colonies, on
shall

the other hand, notorious laws provided a bounty for each Indian scalp.

Small wonder, therefore, that in disputed territories the Indians' sympathy was generally with the French and that they were almost constantly
at

war with the

British.

The Acadians, mostly of Breton origin, who had settled
now known as Nova Scotia and New Brunswick, were hardy

in the lands

pioneers; by

and draining swamps, they had gradually
up prosperous farms. In addition, some of them engaged in fishing.
Thanks to their astonishing fertility, the original population grew from
less than 400 in 1671 to more than 12,000 in 1748, a few years before their
brutal deportation from their beloved homeland. Profoundly religious,
the Acadian farmers lived notably innocent lives. Even Cornwallis, the
Governor of Nova Scotia, had to admit that they "were not given to any
industriously clearing forests

built

Another witness of their conduct states that "they were the most
innocent and virtuous people whom I have ever known or of whom I have
ever read an account in history." Their morality, however, was not of a
depressing puritanical character.^ On the contrary, they were happy, gay
vice."

"Savary, 23.
'The Correspondence of William Shirley. New York, 1912, 1, 337; R.Can.Arch. 1905,
51: Instructions for Cornwallis, 29 April 1749; Murdoch, II, 129 ff.
'*Sel.N.S.Arch., 189: Cornwallis to Acadians, 29 April, 1749; Savary,

99

f.

2,

App. C,
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and hospitable people who loved

social gatherings and gratefully partook
of the simple joys offered by their rural life. If they had faults, it was that
they tended to be jealous and quarrelsome and inclined to slander and
even gross calumny.^ This vice was common among rural people in
former times when idle conversation provided almost the only form of
recreation during the long winter months.
It was among these people, Acadians and Indians, that the Spiritan
missionaries made their appearance at the most critical period of their

history.

2.

Father Maillard, the Apostle of the Micmacs

Of all the priests who went forth from Holy Ghost Seminary to North
America, Father Peter Maillard must surely be considered the greatest.
Friend and foe alike revered him as a holy priest, an outstanding scholar
and a zealous missionary, whose thirty years of labor among the Indians
entrusted to his care produced an effect that endures even today. "The
secret of his great success," says C. W. Vernon, "lay in the fact that he
identified himself with those for whose salvation he was laboring, living
with them, sharing their joys and enduring their hardships."^**
Maillard was born around 1710.*^ After finishing his studies at the
Spiritan seminary in 1734, he sailed to Acadia in June of the following
year. Fifty days later, the vessel landed in Louisbourg to the customary
cannonade that greeted every arrival of a ship.
His Linguistic Achievements

Soon

after his arrival, Maillard

began the strenuous study of the Mic-

mac language through which he was to secure his lasting scholarly renown. He became such an expert in the language that, among the Indians
themselves, a touching legend grew up about his marvellous knowledge of
it. As they told Dr. Silas Rand a century later, he miraculously learned to
speak it. Having built a chapel, he spent all winter alone shut up and in
prayer, except when duty called him out. Then on Easter he announced to
the people that he would preach to them. To their great astonishment, he
spoke Micmac as well and as fluently as any of them but, because his
heavenly teacher had of course not taught him any bad words, he knew at
once that any expression he did not know was a "bad word."^^
Despite this touching Micmac legend, in actual fact it was only through
67: lettre de Maillard, 29 sept. 1738; H. Casgrain, Un Pelerinage au Pays
Quebec, 1887, 84.
'"Cape Breton, Toronto, 1903, 94 f.
"Albert David, "L'Apotre des Micmacs," R.U.O., 1935, 53.
'^Rand, A Short Statement of Facts Relating to
the Micmac Tribe, Halifax, 1850, 30.

"C.F.D.I.,

1,

d' Evangeline,

.

.

.
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arduous and persistent study that Maillard arrived at his linguistic knowledge. "I do not dare to guess," he said, "the number of years spent in this
work— eight years, almost exclusively occupied in doing nothing but
[learning the idioms], proved insufficient."^^ As early as 1738 he began to
develop a previously existing type of hieroglyphic script, which the Micmacs learned with the greatest of ease and the use of which has lasted to
this day. Maillard isjustly considered to be one of the creators of this script
since his books show how much he developed the original concept.**
They contain more than 5700 different conceptual symbols. His linguistic
work was destined to become the instrument through which the Catholic
faith was kept alive among the Indians during the many years that they
were almost entirely deprived of a priest.
As time went by, he wrote the first Micmac grammar, a dictionary and
religious handbooks, which the Indians used whenever they were without
a priest. They contained prayers, hymns, sermons and the forms of
baptism, marriage and funerals. While learned linguists published his
grammar in New York in 1864 and his prayer manual in Vienna in 1866,
some copies of the latter continued to circulate among the Indians until
the 1920s when it was reprinted for their use.
After the death in 1762 of Maillard, then the only priest tolerated in
Nova Scotia, Baptist and other Protestant missionaries made strenuous
efforts to attract the Micmacs. But the Indians simply compared the
teachings of these preachers with the content of Maillard's writings.
Noticing the difference from what was in the battered manuscripts which
were their "Bible," the Micmacs would have nothing to do with the new

preachers. As late as
do not know that a

Dr Rand, a

had to admit: "I
been made." He finally succeeded with one Micmac, called Benjamin Christmas. Given the task of
converting his fellow Indians, this hard-drinking neophyte had no more
1850,

Baptist missionary,

single convert has yet

success than the pale-faced missionaries. After calling in vain for a
Catholic priest, Christmas died in 1882.*^

In the absence of a priest, the chieftains would gather the people of
their villages or

camps

for

Sunday

services,

read the "sacred text" and

comment on the written sermon. All would then recite the prayers and
sing the hymns taught by Maillard. During the long winters, the book
would be read

in individual

huts to wives and children and, as Father John

'*As early as 1677 Father Chrestien Leclertq noticed that the Indian children made
on bark to help them remember what he was saying. In a recent book Barry Fell, a
Harvard professor, claims that many of the Micmac hieroglyphics are of Egyptian origin,
and he calls the preservation of this script the greatest cultural contribution made bv the
scratches

French

missionaries.'''

'^"Lettre de

M. Maillard sur

les Missions
micmaques, .S'wrm Cauadiennes, 1863, 296.
York, 1976, 253 ff., 278.
'•^Rand, 38; David, art.d/., R.U.O., 1936, 26.
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Lenhart wrote

way the Micmac Book has taken
hundred and seventy years."**'

in 1927, "in this

a missionary for nearly a

the place of

Conflict luith the Recollects

Church authorities were quick to appreciate the outstanding talents
and prudence of Father Maillard Despite his youth — he was only thirty at
the time — the Bishop of Quebec made him Vicar General of Cape Breton
in 1740. Local government authorities equally appreciated him, for in
1752 the Governor of Louisbourg unsuccessfully proposed that he be
consecrated bishop and made Vicar Apostolic of the area.'^ Meanwhile his
appointment as Vicar General brought him into conflict with the Recollects, a branch of the Franciscans, working on the islands off Acadia.
Desirous to retain their relative independence from episcopal control,
they threatened to withdraw unless one of their own number be made
.

Vicar General.

1743 they persuaded Governor Duquesnel of Louisbourg
to request from the French Court the recall of Maillard as a disturber of
the peace. Fearing that they would succeed, Bishop de Pontbriand reluctantly consented to have two vicars general on Cape Breton, Maillard and
the Superior of the Recollects. They were to exercise their powers joindy
and submit any point on which they could not agree to his personal

Moreover,

in

Although this expedient removed the threat of Maillard's involuntary departure, difficulties with the Recollects continued to plague
him until they were deported from Cape Breton after the fall of Louisbourg. By 1754, however, the bishop had made him his sole vicar general
decision.

in

Cape

Breton.**^

Isle Dieu was thinking about a more radical solution: in
1753 he urged the bishop to remove the Recollects and replace them by
Holy Ghost missionaries: they "will gladly take it, and the small commu-

The Abbot of

nity they will establish there will serve the

much better." Coming back to this plan in

town and the various posts

1755, he viewed this

community

of secular priests as a center where the Spiritan "missionaries destined for
St Jean [Prince Edward], the rivers of Beausejour and the St John River
find rest as well as replacements for
[New Brunswick] could debark,
such posts as old age or infirmity would force them to leave. "*^ The
.

.

.

'"John Lenhart, History of Micmac Ideographic Maniud, Sydney, N.S., 1976 (reprint), 22 f.
'^Arch.Archd.Qu., R.' Ch. 110 and 113 ro: de I'Eveche a M. Maillard, 31 aout 1740;
Arch.Minist. d.l. Guerre, Marine, vol. 3393: Memoire concernant les inissionnaires des

sauvages

Janv. 1752.
'"Arch. Col., Cll, B, vol. 77, 41: Le President
.

.

.

de la Marine a I'Abbe de I'lsle Dieu, 7 mars
and 8: du meine a M. I'Eveque de Quebec, 13 fevr. 1743 and 28 mars
1743; ibid., vol. 78-1, 58: du meme au meme, 17 avril 1744; Arch.Archd.Qu., Ev.Q., I, f.51:
Mgr de Pontbriand a M. Maillard, 4 sept. 1754.
'"R.Arch.Qu., 1936-37, 335 1. and 397: L'Abbe de lisle Dieu a Mgr de Pontbriand, 9juillet
1753 and du meme au meme, 25 mars 1755.
1743;

ihid., vol.

76-1, 6
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Abbot might

well have succeeded in his plan if the disastrous
following
years had not resulted in the deportation
of
the
military events
the
area.
priests
from
of all
Maillard's work among the Indians, however, and his role in the conflict
between France and Great Britain have a much greater significance than
the differences with the Recollects and must be considered in greater
influential

detail.

Chaplain of Braves on
It

the

Warpath

would have been naive

imagine

to

that,

upon

receiving baptism and

professing the Catholic faith, the ferocious Micmacs had suddenly be-

need only a minimum of guidance to practice all
the contrary, they had retained all their warlike
instincts and barbarous practices. It required the utmost skill and leadership of their priests, to whom they were passionately attached, to keep
them under a semblance of control and to wean them gradually away
from their most cruel customs. Let us recall that when Emperor Constantine accepted Christianity and forbade the Roman "games" in which
gladiators and others were killed for the entertainment of the masses, it
took two generations and one martyr before the newly converted Romans
finally gave up their deathly entertainment. It would have been unreasonable to expect better from the Micmacs or any other group of human

come

so

meek

as to

Christian virtues.

On

beings.

As Ludwig von Dieskau, a German officer in the French army, wrote in
"They drive us crazy.
One needs the patience of an angel to get
along with these devils, and yet one must always force oneself to seem
pleased with them." Maillard knew how to handle them, but it required all
his skill and patience. As he told Colonel Hopson, Governor of Louisbourg, in 1748: "If you only knew, Sir, what it means to lead such a flock,
both in spiritual and temporal affairs, what it takes to make them observe
order and tranquility, what oratorical skill is needed to make reason
prevail, you would be inclined to say that their leaders must possess a kind
of magic power which is unknown to anyone else. I have been with the
'Savages' for fourteen years now,
and I can assure you, Sir, that
religion alone is capable of making them sometimes amenable and
1755:

.

.

.

.

.

.

docile."^"

In battle, the Indians continued to use their stealthy, lupine ways.

Anyone who became a prisoner could be almost certain that scalping and
death awaited him unless the priest or someone else were present to
ransom the hapless victim from their hands. Unfortunately the constant
^"For Dieskau see John Knox,.4w Historical Journal of the Campaigns in North Ainerica for the
Toronto, 1914, I, 74. Arch.N.S., A, 32, 221 f.: Maillard k

years 1757, 1758, 1759, 1760,

Hopson,

11

sept. 1748.
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State

of war between France and England resulted

in

continuous appeals

to the Indians to follow their warlike inclinations. In these forays the

priests in charge of the Indians had to accompany their flocks on their
bloody missions and to ensure liaison with the French forces.
In such expeditions Maillard and the other priests made strenuous but
sometimes unsuccessful efforts to repress the savagery of their recent
converts. It would have been too much to expect that, before battle, a few
sermons on kindness and "civilized" — as if there is such a thing!— warfare

would change the

situation.

The only hope lay in

gradual change. For

this

reason, as Maillard said, "the priests have taken care to insert in their
written rule of conduct for the Indians a chapter which from the begin-

ning

to the

end shows the horror which they should have for such cruel

They have seen to it that this entire chapter is learned by the
children. The result is that one can see how gradually they are becoming
more humane and listen willingly to the reproaches the missionary adbehavior.

dresses to them."^'

Aside from their allegiance to France, the Indians had an abundance of
reasons to be hostile to the British in Acadia.^*

A memorandum,

attri-

some of their grievances: the kidnapping and
killing of several Micmac families, despite a promise to release them in
exchange for captured British officers; the murder of eight women and
children by a party of British soldiers, who did not hesitate to rip open the
wombs of two expectant mothers to kill their unborn offspring; desecration of a Catholic Indian cemetery by Boston troops, who smashed the
crosses, dug up the bodies and threw them into a fire; the killing of 200
Micmacs through "poisoned" (smallpox-infected?) clothing bought from
British merchants; the treacherous murder of 28 Indian men, women
buted

to Maillard, lists

and children by two

British prisoners after they

had been released un-

harmed by the Micmacs. ^^
Considering these grievances, their allegiance to France and their warit is not surprising that the Micmacs were almost constantly on the warpath. The task of supervising them all in the extensive
territory of the Acadian peninsula and adjacent lands was too much for
one man. Fortunately, Maillard soon got an assistant, a man who was to be
praised by some and cursed by others for the role he would play in the
tragic plight of the Acadians and the desperate efforts of France to
vindicate its rights in the New World. He was John Lotiis Le Loutre, later
known as the Father of the Acadians.
like disposition,

^*In this chapter the term "British" includes also the people of the American colonies and
foreigners serving under the British flag.
'-'Le

Courtois de Surlaville,

^-Ibid..

248

f.

L«

derniers jours de I'Acadie, Paris, 1889, 252.
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John Le Loutre,the Father of the Acadians

First Labors

John Louis Le Loutre was born
studies in 1737 at Holy

in

1709

in Brittany.

After finishing his

Ghost Seminary, he departed for Acadia.

welcome awaited him on

A hearty

comrade at the
Spiritan institution, Maillard received him with open arms. Under his
expert guidance, the missionary began the difficult study of the Micmac
language, for Maillard had destined him for labors among his beloved
Indians. Although at first Le Loutre felt "like Saint Jerome when he was
learning Hebrew" and almost despaired of ever succeeding, ten months
later he knew the language well enough to undertake his apostolic work.
His confrere assigned him to the mission of Shubenakady, where Indians
and Acadians had been without a priest for twelve years. -^
His post lay in territory then controlled by the British. Although they
looked with disfavor upon any Catholic priest, Le Loutre succeeded in
gaining their esteem and maintained cordial relations with the civil auhis arrival in

Louisbourg:

his old

He unhesitatingly pledged to keep the Acadians loyal to the
government and Paul Mascarene, the Lieutenant-Governor told
him: "I trust that you will keep your promise" and that "the esteem I have
conceived for you leaves no room for doubt that you will be disposed to
help in maintaining peace, law and justice. "^^ Le Loutre set to work
building chapels throughout his mission and reviving the faith of his
flock. Four years later, when assistance arrived in the person of Father
James Girard, he relinquished the care of the Acadians to his associate
and devoted himself exclusively to the welfare of the Micmacs who
roamed throughout the territory. ^^ As long as he was in charge of the
Acadians living in British-controlled territory, he scrupulously adhered
to the pledge he had made to the Nova Scotia authorities with respect to
the Acadians under their control. As an Indian missionary, however, the
priest was "not in any way subject to the English"^^ government, for the
Indians were free and independent tribes which had remained allied with
thorities.^^

British

France, even after the peace treaty of Utrecht.

Warfare and Capture
In 1744 the precarious peace between France

and Great Britain ended

abruptly and hostilities flared up anew between the two antagonists.
"L'Autobiographie de M. Le Loutre, AWa Franaa, 193L 3; C.F.D.L, L 62: Maillard et Le
Loutre a M. de Montigny, 28 oct. 1737; ibid., 61: Maillard a de Montigny, 24 oct. 1737; ibid..
22: Le Loutre a ?, 1 oct. 1738; ibid., 63: Maillard a de Montignv, 29 sept. 1738.
^''Norman Rogers. "The Abbe Le Loutre," C.H.R., 1930, 100.

"Murdoch

11, 10.

^"L'Autobiographie .... op.cit., 4.
"Arch.Col., CU, A, 86: Mgr de Pontbriand au Ministre, 10 nov. 1746.
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Duquesnel, the Governor of Louisbourg, launched two attacks against
Annapolis (Port Royal). When the French commander put pressure on
the Acadians living under British rule to assist him, they replied with kind
words but steadfastly refused to break their conditional oath of fidelity to
King George. Not even the threat of the death penalty could induce them
to break their oath by taking up arms against the British. ^*^
It was different, however, with the Indians, who had never renounced
their allegiance to the French; they took part in the expeditions. Englishlanguage historians have seen in these attacks the beginning of the fateful
events which finally resulted in the cruel mass-deportation of all Acadians^*^ and have not hesitated to blame Le Loutre for these raids and all
their evil consequences. In reality, it was Maillard who accompanied the
Indians; he freely admitted having done so.^" Le Loutre's alleged role in
them is supported only by the accusations of William Shirley and
Jonathan Belcher, dating from five to eleven years, respectively, after the
raids. ^^

These acusations are

baseless, for the court-martial following the

French withdrawal from Annapolis shows that it was indeed not he but
Maillard who accompanied the expedition of 1744.^^
The next year, however, when Duquesnel undertook new military
action against the British, he ordered Le Loutre to accompany his Micmacs on the warpath. This new action likewise failed and, turning the
tables, the British succeeded in conquering Louisbourg. They immediately insisted on seeing both Maillard and Le Loutre. Assured most
positively that he had nothing to fear, Maillard presented himself, but he
was promptly arrested and deported to Boston and thence to France. Less
confident than his confrere, Le Loutre distrusted the British assurances
and made his escape through the forests to Quebec, along with a band of
Micmacs.^^

Now

Quebec authorities considered Le
charge of the Indian missions. After supplying the
Micmacs with copious ammunition, the governor confidentially told the
priest that a French naval squadron was expected within a year to expel
the British; hence it was impor tant to keep the Indians in readiness so that
they might aid the French operation by cutting the enemy's communication lines. Apparently the British commander of Louisbourg heard of this
development and ordered the immediate arrest of Le Loutre, but the
that Maillard was gone, the

Loutre the

man

in

28Murdoch II, 37 ff.; N.S.Arch., A, vol. 26, 109 and 113: Mascarene to Secretary of War, 2
and same to Shirley, 4 July, 1744.
28Sel. N.S.Arch., 399; Calnek,op.nY., 99; Edouard Rkhard, Acadie. Quebec, 1916 ff., 11,64.
30R.Can.Arch., 1905, 2, App. C, 45: Maillard a How, 3 nov. 1746.
3
Shirley, o/?. cit., 11,482; R. Can. Arch., 1905, 2 App. C, 63: Belchers memorandum about

July, 1744,

'

removal of Acadians, 28 July, 1755.
^^Arch.Col., Cll, B, 26,

^^L'Autobiographie,

Quebec,

14

6;

f.

29:

Duchambon

Arch.Col.,

mars 1746; Rogers,

Cll,

et Prevost au Ministre, 25 nov. 1744.
B, 83, 20v.: Le President
a M. I'Eveque de

art.Cit., 113.

.

.

.
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priest

and

his

Indians were too deeply ensconced in the forests to be

troubled by this order.
In the spring of 1746 messengers arrived from Quebec, announcing the

impending arrival of the French fleet. For Le Loutre they brought specific
instructions about the way his Indians were to help the fleet. Accompanied by a band of Micmacs, he set out for Chebucto, now Halifax. Soon
a few French men-of-war and cargo ships made their appearance. They
managed to capture additional supplies from some British ships that had
mistakenly blundered into the area. After building huts for the prisoners
of war they expected, the French settled down to wait for the main fleet.
Meanwhile several hundred Canadian troops arrived in Beaubassin to
take part in the operation, and Le Loutre had to secure contact between
the land

and sea

forces.

fleet was long delayed. When it finally arrived
September, it was in a state of complete disorganization: a contagious
disease was rapidly killing off its complement of men and the commander
himself died before Le Loutre could reach him. Leaving the care of the
Micmacs to Maillard, who had returned on the flagship of the ill-fated
fleet, Le Loutre boarded a passing French vessel and followed the rem-

Unfortunately, the main

in
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nants of the once-proud

fleet to

France to plead the cause of his people in

Paris.^^

Realizing the importance of the priest's presence in Acadia, the French

government urged him

to return as

soon as possible. In

May

1747 the

again aboard a vessel in a naval squadron which
was convoying thirty-two merchantmen across the Atlantic. Four days
later, the convoy met a British fleet of seventeen war ships and, after a
tireless

missionary

set sail

furious battle which lasted several hours,

some of the French

ships

were

captured, including the one on which Le Loutre had embarked. The
British fleet commander, Rear- Admiral Waven, who knew the priest from
a previous expedition to Louisbourg, immediately inquired whether Le

Loutre was on board. "I would have had a bad time," the priest wrote, "if
anyone had recognized me."^^
To save him, the French commander passed him off as the chaplain of
his forces. Le Loutre gave his name as Father Rosanvern and dumped into
the sea any papers and books by which his true identity could have been

He

passed a few anxious moments while visiting wounded
when he heard himself addressed on all sides as
Father Le Loutre. Fortunately, none of the guards seemed to have noticed
the slip but, because of it, he had to suspend all further visits to the sick.
Finally, after spending three months in jail at Fareham and Winchester,
he obtained his release and returned to France. Undaunted by the exestablished.^"

men

in the hospital

perience, he

embarked again

in 1748, to

meet the same

fate

once more.

This time he got off with only one month
In Acadia, meanwhile, Maillard had again accompanied his Micmacs on
their military raids, the most important of which was the battle of Grand
Pre in 1747. Under the cover of a blinding snow storm, the French and
Indians surprised the New England troops in their night shirts. After
losing some seventy men in their stubborn resistance, the British capituin jail.

^^

lated.^^

victory, however, had no further military consequences. Soon
concluded a peace treaty at Aix-la-Chapelle, stating that
diplomats
after,
Great Britain and France were at peace and returning Louisbourg to
France. With the safety of the seas finally restored, Le Loutre managed to
reach Acadia and resume his work among the Micmacs. He soon noticed
that the pious phrases of the diplomats had not relieved the state of
tension existing in the country. The situation was even worse than before.

The

The new

Governor Edward Cornwallis began to build a town
what used to be Chebucto, to serve as a center of English

British

called Halifax at

*L' Autobiographic, 10

'C.F.D.I.,

*Same

1,

31

f.:

R.Can.Arch., 1905, 2, App. C, 45: Maillard a How, 3 nov. 1746.
de Le Loutre, 12 juillet 1747.

ff.;

lettre

letter, 32.

'L'Autobiographie, 12.
^C.F.D.L, 2, 10 ff.: Journal de M. de

la

Corne, 28

sept. 1747.
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colonization. Disturbed by the invasion of of their free hunting grounds,

the Micmacs remonstrated by writing
Sir:

to

.

.

me.

father

him

the following letter:

this place belongeth
The place where thou niakest a fortification
am come from this soil as the grass, as a native, I was born here from
Thou has seized nearly
Thou driveth me away, thou!
to son.

.

.

.

.

I

.

.

.

.

.

.

the whole land, so that nothing but Chibucto remains as
.

.

.

,

and thou

wilt

chase

me even

thence.

.

.

my

sole

support

.

Even the grovelling worm knows how to defend itself when it feels attacked.
Surely, I, native, am worth more than a vile worm and I will know even better
.^^
how to defend myself.
.

Soon

.

after receiving this letter

and by way of reply

to the Indian raids,

Cornwallis offered a bounty of ten guineas, later raised to fifty pounds,
for each male Indian scalp. He ordered the Acadians to swear uncondi-

duty to bear arms against
fellow-Frenchmen and the Indians. Failing in this, their possessions
would be confiscated and they would be deported from the country.^"
Le Loutre clearly saw the religious consequences if the Acadians chose
to stay. At that time the prevailing opinion was still that only Protestants
could be loyal subjects of the British crown. French Protestant ministers
should be substituted for the Catholic priests, the Acadian children deprived of their cultural heritage and educated in the British ways, and
rewards offered to those who forswore the Catholic religion. Additional
taxes on Catholic Acadians and expropriation of their farms in favor of
Protestant settlers should add further pressure. As the shepherd and
tional allegiance to the British flag, including the

their

leader of a flock threatened with death, expulsion or forced apostasy, Le

Loutre resolved to defend both Indians and Acadians against these cruel
and unjust measures.
He began by arranging the resettlement of Acadian families in
French-held territories while he himself withdrew with his braves deep into
the Bay of Fundy. The entire winter of 1749 was spent in baptizing new
converts and in further instructing his entire Indian flock in the rudiments
of faith. ^' At the same time, he directed the Micmacs to patrol the
peninsula and to intercept British messengers. Neither nature nor grace
gave the intrepid priest and patriot any inclination to submit meekly to
wholesale slaughter and cruel injustice.
Although orders had gone out for his arrest as "the Author and Advisor
of all the disturbances the Indians had made in the Province, "^^ Le Loutre
did his best to prevent any harm from befalling the prisoners taken by the
^''R.Can.Aich., 1905, 2, App., 293.
^•'N.S..A.rch.,

A,36,

17:

Cornwallis to Cobb, 13 Jan., 1749; Sel.N.S.Aixh., 165

ft.:

Declara-

tion of Cornuallis to Acadians, 14 July, 1749.

^•R.Arch.Qu., 1923-24, 128 and 133'ff.: Voyage du sieur Franquet; L'Autobiographie,
^^N.S. Arch., A, 36, 15: Cornwallis to Cobb, Jan. 13, 1749/50.
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As he himself relates and other documents confirm, ^^ when the
Micmacs brought in their captives, he tried to be on the spot to purchase
their lives: 500 livres for an officer and 100 livres for an ordinary soldier.
Although the enraged governor put a price on his head, the priest related
that in eighteen months he spent 25,000 livres — for which the British
subsequently reimbursed him — redeeming prisoners and quartering
them in relative comfort among Acadian families. ^^
Indians.

Misfortune, however, continued to plague the French. In 1750, Beaubassin

fell

into British

hands after

it

Indians. Fort Lawrence rose on

had been
ruins.

its

set afire

by the withdrawing

Meanwhile Le Loutre had

to the plateau of Beausejour. He
foresaw a new invincible fortress arising there, the bastion of a new
Acadia, where the unhappy pawns in the struggle between France and
England would be able to live in peace and security. Le Loutre envisaged
the fortress surrounded by happy villages and farms of fertile lands
reclaimed from the sea, with a church rivalling that of Quebec in beauty.
The execution of the plans had begun in the summer of 1750.
In the fall of the same year an incident took place which Le Loutre's
detractors have exploited to the utmost in their efforts to destroy the
priest's reputation; namely, the murder of "Captain" Edward How.

withdrawn across the Misseguash River

The Murder of Captain

How

deed is the most serious of Le Loutre's many alleged
he instigated the treacherous murder of "Captain"
How near Fort Beausejour, on October 15, 1750. Let us remark in passing
that Edward How was not a regular captain but a trader whom Cornwallis
entrusted with all kinds of official and unofficial missions. ^^ As reported
Undoubtedly,

crimes.

in

1758 or

this

said that

It is

later, at least eight

years after the alleged event, by Chevalier

James Johnstone, a Scotchman serving with the French
What

is

not a wicked priest capable of doing?

named Cope
he sent Cope to

He

in Acadia:

clothed in an officer's

and laying an ambuscade of hidians
near to the Fort,
it, waving a white handkerchief in his
hands.
No sooner Captain How appeared than the Indians in ambush
fired at him and killed him. All the French had the greatest horror and
indignation at Le Loutre's barbarous actions. ... It would have been more
conformable to equity and justice if the English had endeavoured to catch
regimentals an Indian

.

.

.

.

.

.

^^L'Autobiographie, 15

ff

.;

N.S. Arch., A, 36,

1:

Hamilton

a Cornwallis, 13jan. 1749; ihid.,

39, 10: Desherbiers a Cornwallis, 9 Oct., 1750; R.Can.Arch., 1887,

CCCLIV.

^^N.S.Arch., A, 31, 67: Declaration of William Shirley, 20 Oct., 1747; L'Autobiographie,
16.

^^Albert David, "L' Affaire
441.

How

d'apres

les

documents contemporains," R.U.O., 1936,
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author and actor of these

as the sole

abominations.^*^

This report would not leave the slightest doubt about Le Loutre's guilt if
it were trustworthy. But it disagrees with the reliable diary of Captain la
Vailliere, with the letters of Prevost and Le Loutre himself, as well as with
the careful investigation of the whole affair by Maillard.^^ Unlike
Johnstone, all these people were present in Acadia at the time of the
murder. Nevertheless, it was largely Johnstone's version that served to
substantiate Le Loutre's accusation of murder. Such an accusation
seemed readily believable because at that time anti-Catholic feelings were
still

very strong, particularly in the

New England

The

colonies.

Catholic

dispersed
viewed there as "a religion which has
impiety, bigotry, persecution, murder, and rebellion through every part
of the world. "^^
If we look beyond Johnstone to earlier sources, we can discern the
growth of the murder accusation. About one month after How was
murdered. Governor Cornwallis, after calling Le Loutre a "villain," mentioned the murder but did not attribute the deed to the priest. Four years
later, William Cotterell, the acting Provincial Secretary of Nova Scotia, has
this "villain" Le Loutre "cause that horrible treachery to be perpetrated."
Louis de Courville, who just then arrived on the scene, supplied further
details, and additional embellishments flowed from the fertile pen of
Chevalier Johnstone.'*^ Strangely enough, little or no attention was paid to
the explanation of the murder offered by Maillard. Yet his report is the
only one known to be based on a personal investigation among the
Indians who had perpetrated the crime.
According to Maillard, the Micmacs identified Edward How as the

Church was

still

.

.

.

Englishman who, eleven years before, had grievously insulted them with
the following blasphemous address:
Hail Micmacs, servants of Mary!

.

.

.

Would you ever be

able to steer your

canoes securely without her, especially when you are drunk, as usual? Your
choice of Mary as your protectress has been very wise. The good lady liked

wine and could do so

perform

little

without

... a miracle, so as not to

^^Sel.N.S.Arch., 195

f.:

A

it

that

one day she obliged her Son

be without

to

it.^"

short account of what passed at

Cape Breton

.

.

.

bv a French

Officer.

^^R.Can.Arch., 1905, 2, App.. 325: Journal du sieur de la Vailliere, 15 sept. 1750-28juillet
art.cit., 461 ff.; Lettre de M. Maillard sur les missions
micmaques, Soirees
Catmdiennes, 1863, 399 f.
1751; David,

.

"^^Joumal of the Continental Congress, 1774,

I,

.

.

30.

Cornwallis to Lords of Trade, 27 Nov., 1750; tbid., 210: Cotterell to
Hamilton, 3 June, 1754; R.Arch.Qu., 1924-25, 103: de Courville, Memoire du Canada.
^"Maillard, loc. cit.. in footnote 47.
"Sel.N.S.Arch., 194

f.:
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Unbelievable and outrageous as such a speech

may sound

to

modern

ears accustomed to more tolerant religious attitudes, it is not out of
keeping with the spirit of the past. Its author barely escaped being killed
on the spot, and some Indians never gave up looking for him.^* They may
also have been motivated by the fact that, when the braves were away from
their wigwams. How repeatedly violated their squaws. They identified
their insultor three years later as Captain How, but on that occasion he was
saved by the kindness of Petitpas, a Micmac chieftain who was a great
friend of Father Maillard. They got their chance, however, in 1750 when
How wanted to negotiate with the Micmacs on behalf of the British.
Dressing himself in the military garb of a Frenchman, the Indian Etienne
Le Batard told his companions: "I look more like an officer than you do
and I speak better French. You, fellows, hide behind that dike, and only
those dressed like Frenchmen come and walk behind me." He then
advanced under a white "flag" toward Captain How and shot him when
the Englishman saw through his disguise and turned to flee.
Considering that Maillard carefully questioned the Indians "who had
done it," one must reasonably conclude that the report of this man, whom
even the British held in high esteem, is more trustworthy than the chorus
of Le Loutre's detractors. ^^ Even apart from his report, it is difficult to
believe that the priest who begged and borrowed 25,000 livres to ransom
the lives of British prisoners from the Micmacs would have resorted to
cold-blooded murder under a flag of truce. Moreover, he had explicidy
warned How that his life would be in danger if he were to go among the

Indians again. ^^

Add

Le Loutre was never indicted by the British for
the alleged crime. They captured him on the high seas and held him
prisoner for eight years. Had they possessed any plausible proof of his
guilt, they would surely not have hesitated to bring it to bear against him
when he had fallen helplessly into their hands. But they had nothing to go
to this the fact that

on, except a letter written four years after the alleged event by an acting
Secretary of State comfortably closeted in his office behind the palisades

of Halifax, and far away from the scene of events.
We have dwelled rather long on this deplorable incident because far too
often Le Loutre has been accused of this murder, although the writers
usually add that convincing proof of his guilt cannot be advanced. Fortunately, in more recent times reputable historians, such as John Brebner,^"*

have recognized the baselessness of

this accusation.

'*One should keep in mind that the Micmacs had a remarkable memory for insults. As
Father Le Jeune, S.J., another Indian missionary, wrote: "It is really unbelievable how they
notice

and remember the

least fault."^'

344 f; Maillard Joc.cit., 402; Da\id
'^Maillard, loc.cil., 405 ft.

•^'B.R.H. 1923,

^^David,

art. cit.

'Wfu' England's

,

art. cit.,

444.

465.
Outpo.st.

Acadia Before

the

Conquest of Canada,

New

York, 1927, 121.
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Neiv Hopes
In 1751 Le Loutre

made

his

Indians undertake a daring raid.

A

few

had re-arrested Father Girard, the
months
Iruro,
and
imprisoned him in the fort of
now
of
Cobequit,
pastor
Piziquid (Windsor). In a lightning attack the Micmacs penetrated underneath the fort and triumphantly liberated the priest. ^^
The following year, leaving his Indians and Acadians in the care of
Father Manach, Le Loutre once more crossed the Atlantic. The purpose
of his voyage was twofold: to promote a speedy settlement of the boundary disputes between French and British lands in Acadia and Nova Scotia,
and to obtain badly needed aid for the many refugees from enemyoccupied territory. Four months later he was able to sail again for his
beloved Acadia. He had obtained everything that Paris was able to give
him: a promise to strengthen the fortifications of Beausejour and a
earlier, the British authorities

plentiful supply of money for the construction of dikes against the notori-

ously high tides of the Bay of Fundy buying supplies for the Acadians and
,

Indians, advancing

money

for

new farms and building a beautiful church

at Beausejour.^^

Hopes rose high among

the unfortunate refugees. Surely France did

A new Acadia was to arise around the mighty
They set out enthusiastically to build fortifications
and construct dikes. More and more families flocked to the areas, abandoning their homesteads in Nova Scotia. Soon 300 men were engaged in
not intend to abandon them.
fortress of Beausejour.

the work.

Everything, however, did not go smoothly. A furious storm arose and
swept away the dike after three months of hard labor. Le Loutre urged
the hardy pioneers to begin again. Disturbed by the prospect of an
impregnable fortress, and fearing that soon the entire Acadian population would seek refuge under its protective walls, the British prepared an
attack. Le Loutre urged greater speed in the construction of the fortifications. When the money ran out, he borrowed wherever he could to
advance the undertaking. He even had to engage in the trading of pelts to
obtain the necessary food supplies. Over and above this, he continued to
take care of his Indians, giving them regular days of recollection and
instruction, and reminding them of their allegiance to France. ^^
Some Acadians, too, murmured against the hardships they had to

undergo

in the new settlements and, "longing for the fleshpots of Egypt,"
thought about returning to their old homesteads. Le Loutre had to point
^*L'Autobiographie, 19; R.Can.Arch., 1905, 2 App., 312.
5«R.Can.Arch., 1905, 2 App., 295 ff.: Le Loutre au Ministre, 4 oct. 1749; R.Arch.Qu..
1935-36, 362 ff: LAbbe de i'lsle Dieu au President
de la Marine, 19 fevr. 1753; ibid. 395
ff. and 399: du meme au meme, 18 avril 1753 and 9 mai 1753.
•^^L'Autobiographie, 26; Sel.N.S.Arch., 207: Lords of Trade to Lawrence. 4 March. 1754;
R.Arch.Qu., 1937-38, 147 ff.: Memoire de I'Abbe de I'lsle Dieu a Mgr le Garde des Sceaux, 7
.

mars 1755.

.
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out to them that they would thereby join the cause of Great Britain and
thus become also the enemies of the Indians who continued to be allied
with France. Above all, they would expose themselves to the danger of
losing their religion.

of faith threatening any Acadian remaining
haunt him. He wondered whether he
should refuse the sacraments to those who wanted to return to Britishheld lands and, not trusting his ownjudgment, he submitted the matter to
the Abbot of Isle Dieu, the Sorbonne and the Bishop of Quebec. The
answers he received lacked unanimity, and in the end he wrote that he had

This question, the

under the

loss

British flag, continued to

^^
not had recourse to this extreme measure.
The British were intelligent enough to recognize that Le Loutre was the
heart and soul of the resistance offered to their colonial expansion by the

Acadians and Indians. Enraged at his success, he relates, the governor
raised the price on his head to 6,000 livres, but to no avail. In desperation,
the governor then tried to buy his loyalty by offering him 100,000 livres
and a promise of freedom of religion. A similar vain attempt to "buy"
Maillard had already been made through Captain George Scott by "offering such temptation and encouragement as you know it will be in the
Government's power to comply with." Freedom of religion might have
induced Le Loutre to waver, but in the view of past experiences, what
value could be attached to such assurances? As to his loyalty, it was not for
sale.^^

Betrayal

cause found an unexpected ally in the very
— the French traitor Thomas Pichon,
Beausejour
heart of the fortress of
in 1753 in search of employment.
there
arrived
alias Tyrrell. He had
Le Loutre took pity on him and
services,
When no one cared for his
which
he would also be able to act as
in
him,
for
secured a minor position
correspondence.**"
heavy
with
his
dealing
the priest's secretary in
gave way to occasional
warfare
open
when
the
case
often
was
so
As
skirmishes followed by periods of relative peace, the British and French

At

this juncture the British

one another in neutral territory, where they
could console one another over the dullness of military life and alleviate
their boredom. Here Captain Scott, the Commander of Fort Lawrence,

officers fraternized with

struck up a friendship with Pichon.**^ When Scott made it clear that he was
in a position to make the litde secretary rich and honored, the temptation
was too strong to be resisted: "I surrendered completely," Pichon wrote
5«R.Arch.Qu., 1936-37, 403 f.: L'Abbe de I'lsle Dieu a Mgr de Pontbriand, 25 mars 1755;
David, "L'Abbe Le Loutre," R.U.O., 1932, 74.
ssL'Autobiographie, 28; Sel.N.S.Arch., 209: Cotterell to Captain Scott, 12 April, 1754.
""David, "Thomas Pichon," TVoiw Francia, 1928, 131 ff. J. C. Webster, Thomas Pichon, "The
Spy of Beausejour" Halifax, 1937, p. 6: Le Loutre to Pichon 8 Oct., 1753.
"C.F.D.L, 2, 127 f.: Pichon a Hinshelwood, 26 sept. 1755.
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later, "to whatever he wanted of me." Copies of the correspondence
exchanged between Le Loutre and Ange Duquesne, then Governor of
Canada, the Court of Paris, his fellow priests and the Acadians were
forwarded to the Commander of Fort Lawrence. Intelligence reports
followed and, to the delight of the British, even the complete plans of the

fortress. ^^

The first man to feel the effects of Pichon's evil influence was Henry
Daudin, a Spiritan who had accompanied Le Loutre to Acadia in 1753 and
who had become pastor of the Acadians living around Annapolis (Port
Royal). He kept up a lively correspondence with Le Loutre regarding the
affairs of the Acadians whom the British endeavored to keep in the
territory under their control. Although at first he lived congenially with
the British, he soon began to sense Lawrence's opposition. "I suspect," the
priest wrote, "that my mail has been intercepted." Little did he know that
copies of everything he wrote to Le Loutre were channeled to the British
authorities. In the fall of 1754 Lawrence ordered his arrest, had him
imprisoned in Halifax and condemned to deportation because his
parishioners did not show enough eagerness to supply the garrison with
firewood. To Pichon's chagrin, the deportation, however, was temporarily rescinded when the Acadians promised to expedite the delivery of the
wood.'^^

In reality, the British did not trust everything they received from so
tainted a source as Pichon. Besides, the only real complaint against

Daudin was that his parishioners were slow in supplying firewood —
form of passive resistance that hardly deserved to be punished by the
deportation of their pastor. Moreover,

it

was

still

considered positively

up too much resentment among the Acadians in
British-held teritory at a time when renewed hostilities with the French
could be expected at any moment. As a matter of fact, the French and
Indian War (1754-1760), the American counterpart of the Seven Years
War in Europe (1756-1763) of Great Britain and Prussia against France,
Russia, Austria and Sweden, was about to begin.
In August 1754 Le Loutre made certain peace proposals to Governor
Lawrence on behalf of his Micmacs, but they were scornfully rejected as
"too insolent and absurd to be answered." Lawrence had other plans in
mind. An opportunity to execute them presented itself when Pichon
delivered a letter, allegedly from Governor Duquesne to Le Loutre,
telling him to have the Indians attack and prevent the further encirclement of the beleaguered French forces. Although Captain Hussey, who
had succeeded Scott as Commander of Fort Lawrence, in passing on the
letter, explained why he "had good reason to believe that the letter he calls

dangerous

to

stir

•^nVebster, o/>.a7., 30

ff..

111.

«3Webster, 40 ff., 44; Sel.N.S.Arch., 222 f.: Captain Murray to Governor, 22 Sept., 1754;
David, "Les Spiritains en Acadie," B.R.H., 1929, 461 ff.; G. Govau, "Le Pere des Acadiens,"

R.H.M.,

13,

503f.
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Mr Duquesne's
ment

to

is of his own composing," Lawrence forwarded the docuGovernor Shirley of New England and urged an immediate

attack against the French.*'^

By now, the British colonies were very much disturbed by the FrenchCanadian successes along the Ohio River. De Contrecoeur had just prevented England from building a fort at the confluence of the Monongahela and Allegheny Rivers and, in 1754, had built Fort Duquesne"** at
what is now Pittsburgh, a few hundred yards from the hill on which in the
nineteenth century the Spiritans were to lay the foundations of Duquesne
University. Shortly after, George Washington was obliged to surrender
Fort Necessity. All this caused great alarm in
surprising that Shirley raised an

New

England. Thus

army of 3,000 men, which,

it is

not

in the spring

of 1755, sailed from Boston to assault the fortress of Beausejour.

The Fall of Beausejour

New

Englanders thought that the French stronghold was a
must have been agreeably surprised. Its indolent
commander, Chambon de Vergor, had been busily engaged in pursuing
the cynical advice given him by Francis Bigot, the corrupt former intendent of Nova Francia: "Make good use of the position you have. Cut
yourself in for a good share of everything — you have the power — so that
you will soon be able to join me in France and buy an estate near mine."
The fortifications had not been completed, and the heavy guns, never
properly installed, were rusting away (two exploded when the soldiers
tried to fire them); his forces consisted of 150 ill-fed and undisciplined
men who were physically and mentally wholly unprepared to do battle. To
bolster his army, de Vergor forced 300 Acadian refugees to take up the
defense of the fort. Threatened as they were with summary execution as
rebels if Lawrence's army captured the fort, these poor unfortunates
demanded written proof that they had been pressed into service. As soon
as a few shots had been fired, de Vergor wanted to surrender. Le Loutre
vainly exhorted the military to resistance, but Pichon advised immediate
surrender, and de Vergor was all too willing to listen to the traitor in their
midst. When surrender appeared inevitable, Le Loutre heard the confesIf the

mighty

fortress, they

^*According to F. Noiseux,'*'^ Prison de la Mothe was a chaplain at Fort Duquesne. He
claims that this Spiritan returned to Canada in 1739 and worked among the Indians west of
Quebec and along the Mississippi. Indian troops assisted the French at Fort Duquesne,
which could account for the priest's presence there. After the fall of Quebec, says Noiseux,
de la Mothe returned to France by way of New Orleans. I have been unable to find any
contemporary documentary confirmation of de la Mothe's presence in or near Fort
.

Duquesne.
''^Sel.N.S.Arch., 215

comment;

ibid.,

Commander

215

ff.:

ff.:

Le Loutre

Duquesne

in Chief, 12

to

to Lawrence, 27 Aug., 1754; ibid., 218: Lawrence's
Le Loutre, 15 Oct., 1754; C.F.D.L, 2, 135: Flussey to

Nov., 1754.

^^Arch.Sem.Qu.: Notice sur

tous

les

pretres

du Canada de 1611 a 1828 pp. 165
,

f.
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poor Acadians; then, with a heavy heart, he watched the men
church which he had just finished. ^^
Three days after the siege began, June 16, 1755, the victorious Boston
troops under Colonel Robert Monckton entered the fortress of
Beausejour and all resistance ceased. To Pichon's chagrin, Le Loutre
escaped with two Acadians through a secret exit fifteen minutes before
the surrender. It would have been satisfying for the traitor to watch his
benefactor fall into Monckton's hands, for the Colonel intended "to have
fun with him" — presumably after the lavish party which de Vergor gave
sions of the

set fire to the beautiful

^^
for his exulting conquerors.

Trudging through 300 leagues of dense forests, Le Loutre made his
way to Quebec to seek help. By the middle of August he was again en route
for France on behalf of the Acadians. Fate was once more against him, for
the British controlled the seas and captured him. This time he was recog-

name

as J. L. Desprez.^^ In Dewas jailed in Elisabeth Castle.^^ There he was destined to

nized, despite the fact that he gave his

cember 1755 he

languish for eight years until the Treaty of Paris, in 1763, restored him to

freedom.
Pichon, after masquerading as a fellow-victim of the Acadians, finally
got the wretched award for his miserable services: the King of England

gave him a pension of 200 pounds. He died in Jersey in 1781. A few years
before his death, he wrote: "Too late 1 see the fatal scope of my error. That
moral honesty which I had made my idol was a mere shadow of the duties

which
4.

I

failed to perform."^**

The "Grand Derangement"

The Capture and Deportation of Priests from Nova Scotia
It is not within the scope of the present work to relate in detail the
poignant story of the cruel deportation known as the "Grand Derangement." As is generally known. Governor Lawrence took it upon himself to
execute the periodic proposals to deport the entire Acadian population.
The fact that the atrocious manhunt went on for several years shows that
more than a hasty decision made in anger by a local governor was involved

in the matter.

The

deportation was carried out in such a barbarous fashion that the

it died by the thousands. Men, women and children
were rounded up and driven to the shores, while behind them rose the

hapless victims of

""R.Arch.Qu., 1924-25, 107: de Courville, Memoire du Canada; L'Autobiographie, 30.
Murdoch, 11,272.
'^''L'Autobiographie, 31; R.Arch.Qu., 1937-38, 163: L'Abbe de lisle Dieu au President
de la Marine, 10 oct. 1755.
""Arch.Col., Cil, B, 104-1, 38: Le President
de la Marine a M. Guillot, 23 fevr. 1756.
'"David, "Le Judas de lAcadie," R.U.O., 1934, 32 fL
"MiV/., 31;

.

.

.

.

.

.
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dense smoke of their ancient homesteads and peaceful villages, put to the
torch by the New England soldiery. Packed into crowded boats "two or
more to the tun,"^* without adequate supplies, the survivors were scattered all along the inhospitable shores from Boston to Georgia, often to be
decimated by disease or driven back to the sea for transport to England by
hostile American colonial authorities. This tragic story is considered
hereafter only in relation to the activities of those Spiritan priests

who

were responsible for the pastoral care of these unfortunates.
When Beausejour had fallen into the hands of the New Englanders,
there were only eight priests in the areas now under British control: four
in "British Acadia" or Nova Scotia and four in the new Acadia around
Beausejour. At least five of them were Spiritans. The non-Spiritans were
Father Desenclaves, an old man who lived retired in an isolated corner
and devoted his waning strength to twenty Acadian families, and the
pastor of Mines, Father Chauvreulx. The Spiritans were Henry Daudin,
pastor of Annapolis, and Francis Le Maire, who ministered at Piziquid
(Windsor) and Canard River. ^^
In the new Acadia around Beausejour we find Le Loutre, Philip Vizien,
then chaplain of the military, Francis Le Guerne, who took care of the
Acadians scattered along the rivers running toward the Bay of Chignecto,
and John Manach,^* who worked with Le Loutre among the Micmac
Indians. ^^

On

August 1, 1755, orders were issued for the arrest of all priests in
and one hundred and fifty soldiers set out in pursuit of three
priests. They captured Chauvreulx three days later. It took more trouble
to find Le Maire, for he had gone into hiding to consume the sacred hosts
in the various chapels entrusted to his care. When he had done this, the
frail priest presented himself to his captors. Henry Daudin was surprised
at the altar and arrested as soon as he finished his Mass. Then the British
flag was raised on the churches and they were converted to auxiliary
barracks. Soon after, the three priests were transported to Halifax. To the
sound of drums, they were led to the public square, there to be exposed
for three quarters of an hour to the ridicule of the populace. A few weeks
later, Lawrence had them transported to England, from which they made
their way to France. Weak in body and mind,^* Le Maire withdrew from

Nova

Scotia

^*As appears from his lawsuit against the Foreign Missions Society, Manach had not
studied at Holy Ghost Seminary, butjoined the Spiritans in their missionary work. He is even
recorded as a Spiritan in La Congregation du Samt-Esprit. Ses Superieurs. Ses Missions, Paris,
1930.

•^Unable

to

cope with the

difficult situation,

Le Maire had

a

nervous breakdown a year

^'Winslow, "Journal of
while engaged in removing the Acadian French Inhabitants
"Report and Collection of Nova Scotia Historical Society, 1883, 3, 179.
^^R.Arch.Qu., 1937-38, 184 ff.: L'Abbe de I'lsle Dieu, Tableau sommaire des missionnaires seculiers
David, "Les Spiritains en Acadie," B.R.H., 1929, 461.
"R.Arch.Qu., 1936-37, 402 f.: L'Abbe de I'lsle Dieu a Mgr de Pontbriand, 25 mars 1755.
.

.

.

.

.

.

.

;

.

.
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any further connection with the Spiritan missions and joined the clergy of
Paris. Daudin died in 1756, just when he was getting ready to resume his
labors in Canada, and Chauvreulx, likewise, passed away soon after his
return to France. ^^
With respect to the priests around Beausejour,

we have

already

men-

tioned Le Loutre's escape from the hands of Monckton. Vizien, the
military chaplain, shared the fate of the defeated French forces, namely,
deportation to the nearest French territory, which was Louisbourg on
Cape Breton (He Royale). From there he made his way to Quebec, where
he was active during the siege of Quebec in 1759. Manach withdrew with
his Micmacs to Bale Verte, New Brunswick, where he was temporarily out
of reach of the New England forces. ^^
Longfellow, in his immortal poem Evangeline, has a priest. Father

Acadians of Grand Pre before their embarkment.
had been arrested and sent away from that whole area
before the brutal deportation began: "I will strike the shepherds and then
the flock will be dispersed" all the more easily, Lawrence must have
thought. The only exception was the old Father Desenclaves, who did not
stir from his retirement until his deportation to a New England jail in
Felician, console the

Actually,

all

priests

1756.^«

The Chaplain of Hunted Men: Father Le

Gueme

Thus only one priest remained among the 1,500 to 2,000 Acadians who
had sought refuge under the illusory protection of the guns of
Beausejour: Father Francis Le Guerne. "As soon as he heard that the
English were coming," the Abbot of Isle Dieu wrote, "he took to flight, "^^
but just the opposite had happened; Father Le Guerne had become the
chaplain of hunted men, women and children. The refugees in his charge
had built new farms along the rivers opening into Chignecto Bay. Like
their unfortunate fellow-victims in the other parts of the country, they

refused to believe that the conqueror would brutally expel them from the
lands which they had reclaimed at the cost of so much back-breaking

many of them fell easy prey to
employed by Lieutenant-Colonel John Winslow to catch

labor. Fanatically attached to their lands,

the stratagem

after his arrival

and began to act so strangely that Lawrence called him an "imbecile." Nursed
his work until his arrest in 1755.

back to health, he resumed

^^See footnote 72; Murdoch,
122: Le President

Daudin see .Arch. Col., Cll, B, 104-1. 44v
Marine a FAbbe de lisle Dieu, 12 mars 1756, and du
meme au meme, 14 aout 1756. About Chauvreulx, David, wr/.r//., 462.
'•^R.Arch.Qu., 1937-38, 160: LAbbe de lisle Dieu au President
de la Marine, 29 sept.

and 104-2,

.

II,

.

.

255. Regarding

de

la

.

.

.

1755.
'•'P.

Bourgeois,

L^.s

anciens missionaries de I'Acadie devant

"R.Arch.Qu., 1937-38,
1755.

171:

LAbbe de

lisle

I'histoire

Dieu au President

.

Shediac, N.B., 1910, 53.
de la .Marine, 23 dec.

.

.
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them without having to scour the country-side: he invited them to a
meeting at Fort Cumberland — the new name for Fort Beausejour— to
make arrangements about their farms. ^^
Lulled into a false sense of security by the pardon that had been granted
them in the capitulation of Beausejour, they fell into the trap. Le Guerne
was highly suspicious of the motive behind the invitation but, as he wrote,
"I could not very well oppose this step. The Acadians now regarded the
English as their masters, they felt secure because of the terms of the
capitulation, and considered themselves obliged to obey." Thus it came
about that some 400 Acadian farmers presented themselves at Fort Cumberland. When they had assembled, Monckton read them a statement
from Lawrence, declaring them rebels, confiscating their possessions and
constituting them prisoners. "As soon as I saw them arrested in the fort,"
Le Guerne added, "I realized that it was impossible to meet the British
halfway and that the best I could do was to save the remainder of my flock
for our faith and for France."
Thinking that "through attractive promises, specious offers and even
presents," he had gained Le Guerne's confidence, Monckton invited him
to an interview in the fort. But the priest was not deceived. "I took care,"
When he repeated his
he wrote, "not to fall into the traps laid by him.
invitation and urged me to put aside all apprehension, ... I replied: 'I
remember the case of Father Maillard, who was shipped out of the
country despite the positive assurances of a British governor.'"
Realizing that from now on he would be a hunted man, the courageous
priest withdrew into a wild region "always on the alert, nearly always in the
woods," leaving his hiding place only when his ministry was needed by the
wretched victims who had not yet been caught in the manhunt. To
prevent their capture, he said, "I strongly and repeatedly advised those
outside the fort not to enter it. I gave the same counsel to the women who
received frequent orders to prepare themselves for embarkment." The
priest pleaded with them, emphasized the danger to which they would
expose themselves and indicated a way in which they could perhaps be
united again with their husbands.
His pleadings with those who lived close to Beausejour, however, were
mostly in vain. "One hundred and forty of these unfortunate women," he
wrote, "threw themselves in blind despair into the British vessels" to be
deported to an unknown destination, without knowing whether their
husbands were aboard the same ship. He had more success with the
people living along the rivers. "I had the satisfaction of seeing that none of
.

.

.

"C.F.D.I., 2, 154 ff.: Lettre de I'Abbe Le Guerne a Provost, 10 mars 1756. Same letter in
Richard, III, 457 ff. and R. Can. Arch., 1905,2, App.,346ff. A slightly different version of it
in C. O. GiLgnon, Lettre de I'Abbe Le Guerne, Quebec, 1889. It is possible that Le Guerne wrote
more than one copy of this letter and varied it a little. Unless otherwise indicated, quotations
from Le Guerne'sletter follow the first version.
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women

there was embarked, save four or five who were taken by
and forcibly removed."
Meanwhile a Canadian lieutenant, Charles de Boishebert, stationed at
St John River, New Brunswick, heard about the fate of these poor people.
Rushing to the rescue with a score of soldiers and 100 Indians, he surprised Colonel Freye and 300 New Englanders who were busily engaged
in setting fire to the church and 253 houses in Peticodiac, one of Le
Guerne's parishes. In a furious battle, lasting over three hours, the French
and Indians killed or wounded many of the assailants and drove them
back to their ships. Many others lost their lives through drowning in their
hurry to get aboard. "This stroke," said Le Guerne, "scared the British out
of their wits — more than all the guns of Beausejour." Fearful of another
the

surprise

New Englanders hesitated to continue their incendiary task so
250 Acadian families still in the area "were able to collect part of
their harvest and withdraw with women and children into the woods. "^'^
Determined not to leave the nearly 100 women and children who were
still living in the neighborhood of Fort Cumberland to their fate, the
priest now organized a rescue party. With the aid of a few boys and old
men, he plotted an escape route through the swamps in the direction of
Bale Verte, opposite He St Jean (Prince Edward). The distance was only
about ten leagues, but it took the unhappy victims a whole month to cover
it. All the time the tireless priest stayed with these poor people to encourage them and help them transport their scant belongings. From Bale
Verte they made their way to He St Jean, one of the two islands that were
^°
still in French hands. Another group of about 500 followed a little later.
Meanwhile the New Englanders continued their ravages. Their success
in catching Acadians was slowed down and only a few careless women and
boys fell into their hands. To make matters worse, 86 of Le Guerne's
parishioners managed to escape from Fort Cumberland during a stormy
night by tunneling their way to freedom. They promptly rejoined their
families in the woods. All that Lawrence's soldiers could do in retaliation
was to start more fires, and this they did with a vengeance: November 2-7,
607 houses and barns plus one "Mass House" at Gasperau and Canard
River; November 15, 100 houses and the church of Tintamar; November
17, another thirty at Memramcook; November 20, 100 houses at Weskok
attack, the

that the

81

On

both sides the skirmishes became more ferocious.

The

Indians

fought, of course, in their traditional fashion and took the scalp of their

enemies.

Now

the

New

Englanders began

to

do the same. "The com-

"R.Can.Arch., 1905, 2, App., 176 ff.: Journal de M. Boishebert; ibid., 178: M. de Vaudau Ministre, 18 oct. 1755; Knox, 1, 61; Winslow, 100 f.; Richard, III, 61.

reuil

*"See references of footnote 78.
*'Winslow, 177 and 185; Richard, III, 60;
R.H.A.F., 1953-54,38.

Guy

Fregault, "La deportation des Acadiens,"
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of the search party in Memramcook," Le Guerne wrote,
all Acadians in that place, to kill on the spot all those
leaving a message for
capable of bearing arms and to scalp them,
Lieutenant de Boishebert couched in these terms: 'You started this, but we
will continue it until you withdraw your Savages from this area. Among
you the Savages are told that every Englishman they kill is one step up for
them on the ladder leading to the Paradise. Let me add that for our men it
will be two steps up for every Acadian destroyed.'"
To add to the difficulties, the Acadian refugees became careless. Living
in make-shift huts in the woods, deprived of the most elementary comforts, they often thought about the cherished possessions they had left
behind in their homesteads. Sometimes the temptation to try to rescue
their belongings was too strong to resist, and frequently these lone wanderers were caught by roving bands of soldiers. To prevent them from

manding

officer

"had orders

to seize

.

leading the

enemy

to their hide-outs,

it

.

.

became necessary, whenever

anyone was caught, to change the location of the entire group, regardless
of the severity of the winter weather. Le Guerne bitterly complained
about the refugees' carelessness, but to no avail until Lieutenant de
Boishebert threatened them with heavy fines and deportation to
Quebec. ^^ Although such a deportation from the horrible scene of their
sufferings should have been regarded as a blessing in disguise, the Acadians continued to cling so tenaciously to the hope that they could ultimately return to their lands that the threat was remarkably effective.
During all this time the New Englanders kept looking for Le Guerne,
but without success. He continued to say Mass, the Acadians' only consolation, in hastily erected chapels, baptize the newborn, and, surprising as it
may seem, celebrate the marriages of those who, in spite of everything,
still believed in a happy future. Soon, however, he saw himself forced to
withdraw entirely from the Memramcook area and go into hiding in the

Cocagne region, father away from Fort Cumberland, for the soldiery
roamed more widely into the land. He felt greatly relieved when the Jesuit
missionary John La Brosse came to his assistance from the St John River in
New Brunswick and took over the pastoral care of the Peticodiac area.**^
With more than 400 Indian warriors to feed and enemy raids on their
grow scarce. Unless they wanted
became necessary. Before the spring of 1756 could melt
the ice on the swamps, Le Guerne again made his way to the coast opposite
Prince Edward Island and prepared shelters for them. But so great was
the attachment of these poor people to their beloved Acadia that many
did not want to abandon their wretched huts. Only about sixty families
listened to his pleas and left. Their places were quickly taken by new
live

stock the Acadians' supplies began to

to starve, flight

*^R.Can.Arch., 1905,
1755; Knox I, 61 f.
''^Can.Arch., N.S.

2,

App., 345: Manifeste de M. Boishebert aux Acadiens, 20 dec.

Church Records, Acadia, 50

ff.;

Gagnon,

op.cit.,

43

f.
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deportation from Mines and An-

managed to make their way across the Bay of Fundy, over

John River in New Brunswick, to Peticodiac.^^
Hunger soon forced the scattered refugees to appeal to the French
commander of He St Jean for supplies. "We lack absolutely everything,"
wrote Le Guerne, "flour, bacon, peas, gim powder, grease, lead and
bullets. ... It is three months now since we have had anything to drink"
the St

except water. ^^ But food was also short on the French-held island,
as it was with other refugees. It was decided therefore to direct

crowded

more to the north in New
Brunswick, where, it was hoped, they could secure some food through
hunting and fishing. Thirty-five hundred Acadians made their way to this
refuge. Their efforts to find food, however, proved fruitless.
The priest, who had opposed their transfer to Miramichi, wrote that "it
was a terrible place: it had never been cultivated, there was nothing to
hunt and very little fish." The following winter, he continued, "many of
these poor people died from starvation and wretchedness. Those who
escaped death fell victim to a horrible contagious disease. Famine forced
them to eat the leather of their boots, carrion and in some cases even
animal excrements." Some of the survivors managed to make their way to
Quebec, while others fled even farther north to the Restigouche River in
New Brunswick and founded a new settlement there. A year later, however, the manhunt caught up with them even there, for the round-up
continued all along the Gulf of St Lawrence. '^^
Virtually all the refugees were gone now from Le Guerne's territory,
with the exception of a few families so deeply hidden in the woods of an
unexplored region that they felt secure and did not want to move. With
his work terminated, he decided therefore to go to Quebec on a personal
appeal to the French governor for assistance to his beloved Acadians. He
never saw Acadia again. Bishop de Pontbriand first planned to send him
to Louisiana, the extreme south of his immense diocese, where in time he
would have met again with many of his people. But in 1758 he appointed
him pastor of the Island of Orleans, near Quebec, where a number of
Acadians had sought refuge. He spent there thirty years of devoted
service, which, however, were as peaceful and uneventful as his early
years had been full of anguish and dangers. He died in 1789.**"
the remaining refugees to Miramichi,

Surrender of Father MaiUard

As soon

as they

had the

»"€. F.D.I. 2, 157
^nbid., 161.
,

»«Gagnon, 29;
"^Fregault,

ff.:

Nova Scotia sufficiently under
French from their last stronghold

situation in

control, the British decided to drive the
Le Guerne's

letter

of March

10,

1756.

E. Lauvriere.Lfl Trag'edie d'lm Peuplc. Paris, 1922, 2,

art.cit.,

40; Arch. Col., Cll, A, vol. 102:

Dieu, 30 oct. 1757; Arch.Archd.Qu., Ste-Famille,

I,

90

ff.
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along the Atlantic coast, their super-fortress of Louisbourg on Cape
Breton (He Royale). Its fall would also determine the fate of He St Jean
(Prince Edward), which was not fortified.
Father Maillard had his headquarters on He Royale, where the Franciscan Recollects took care of the regular parishes. He had returned there in
1749, after the peace treaty of Aix-la-Chapelle had restored Louisbourg
to the French. Having built a chapel and residence in the Bras d'Or Lake
(Chapel Island), he entrusted its care to his faithful Micmac Louis Petitpas
during his frequent visits to, and peregrinations with the Indians. After
the fall of Beausejour, he kept in constant touch with the Governor of
Louisbourg to aid him in the defense of the island against the expected
invasion. On He St Jean the Spiritan John Biscarat had succeeded his
confrere John PerronneF* in 1755 to serve the northern part of the
island, and three other priests were stationed in the remaining parishes. ^^
Meanwhile a British fleet had started the blockade of Louisbourg to
prevent the reinforcements France had sent in the spring of 1756 from
reaching the fortress. They managed to sink or damage numerous French
vessels, including the ship or ships on board of which were the priests
Guillaumot and Le Goff. At least the first, but probably both were Spiritans. Their water-soaked luggage reached Maillard, and the two priests
must have landed somewhere else, for naval documents show that they
sailed back to France in the summer of the following year and were
supposed to try again later. Nothing, however, indicates that they ever
returned to the American scene. ^^
Shortly after the attack on Louisbourg had begun, the governor appealed to Maillard, asking him to secure the support of Lieutenant de
Boishebert. This officer had landed with some Canadian and Indian
troops at Port Toulouse (St Peter's), and his assistance would have been
invaluable in preventing the British from landing in force. After conveying the governor's message, the priest told him that the Cross of St Louis, a
coveted distinction, was waiting for him in Louisbourg. It was a reward
'*A physical and mental wreck, Perronnel had to be sent back to France in 1755. Immediately confined to a hospital there, he died in 1758. The three other priests were James
Girard, Peter Cassiet and Bernard Dosque. The last one may have been a Spiritan, but
Girard and Cassiet were not. Girard had studied at the Foreign Missions Seminary, as
appears from his lawsuit against that Seminary after his return; Cassiet was not sent by the
Abbot of Isle Dieu but by the Superior of the Foreign Missions.

Comte de Raymond au Ministre, 4 nov. 1751 Arch.Sem.Qu.,
Q, 171 ff: undated letter of Father Maillard; R.Arch.Qu., 1935-36, 382 and 408:
L'Abbe de I'lsle Dieu a Mgr de Pontbriand, avril 1753 and 31 mai 1753; ibid., 1937-38, 173
and 184: du meme au President
de la Marine, 23 dec. 1755 and tableau sommaire des
missionnaires seculiers; David, "L'Apotre des Micmacs," R.U.O., 1935, 69; R.Arch.Qu.,
1935-36, 378: L'Abbe de I'lsle Dieu au President
de la Marine, 21 mars 1753; Arch. Prop.,
L e D, 243, 658r-658v: Al Sig. Villars, 3 sett. 1783.
«8Arch.Col., Cll, B, 104-3, 39v: Le President
de la Marine a I'Abbe de I'lsle Dieu, 12
mars 1756; ibid., 106, 105v: du meme au meme, 3 sept. 1757; Maillard's letter quoted in
preceding footnote.
**Arch.Col., Cll, B, 3 1 58: Le
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which he had richly deserved for his courage in previous battles against a
superior enemy. On this occasion, however, all pleading proved in vain, a
fact for which French historians have severely blamed him. No matter
how much the governor insisted, and how much his own men as well as the
Micmacs and Acadians implored him to act while there was still time, he
refused to budge.
As Maillard relates, "The Indians told him: 'We will live on stray cattle.
Give us rifles, powder and bullets and allow us to harass the enemy.' But
de Boishebert spoke to them so discouragingly that they decided to return
to the mission, which is only a distance of eight leagues." On the way back a
group of thirty-two Indians and twenty-five Acadians surprised and
routed a careless British detachment of about 600 men. Fearing the
Savages "worse than lightning" the priest wrote, they thought that they
were being attacked by a large force and fled in utter panic. ^'^
Not before it was too late did de Boishebert make up his mind to go to
the aid of the beleaguered fortress. By then the British had surrounded it
so strongly that he could offer no help whatsoever. After a heroic defense
lasting forty days, the French troops surrendered the crumbling walls on
July 26, 1758. He Royale became again Cape Breton Island, and two weeks
later St Jean also was occupied and called Prince Edward Island.
As could be expected, the conquerors decided to deport not only the
French troops but also the Acadians living on the islands. Many of them
had come there around 1750 when a voluntary mass exodus from Nova
Scotia had been started under the sponsorship of the French government.
Others had arrived only a year or two before as refugees from the
manhunt started by Governor Lawrence in 1755. The total number of
these people has been estimated at about 4,500 on Prince Edward, and
5,000 on Cape Breton. ^^ They had already suffered untold hardships and
starvation; now they faced deportation once again.
Just as they had done in the other Acadian lands, the conquerors
systematically destroyed every French settlement and once more loaded
the Acadians into crowded boats for their final deportation to France.
Two or three of these leaky vessels sank in the winter storms of December
1758, carrying 700 victims to their death. Biscarat, who underwent deportation with his parishioners, died from exhaustion when his ship reached
England. Girard safely reached Brest^* after seeing 300 Acadians perish

when

their ship sank in the treacherous waters of the Channel."^

"*Dosqiie managed to escape and made his way to Quebec. He died there in 1774. Girard
became one of the first priests who were sent to the Miquelon Islands in 1765 when Holy
Ghost Seminary was asked to supply priests for them.

""Arch.Sem.Qu.,S.R.,Q, 181 ft.: undated letter of Father Maillard: R. Arch. Qu., 1923-24,
329 and 362: Journal de lexpedition a lAmerique.
"'D.C. Harvey, The French Regime in Prince Edward Island, New Haven, 1926, 243; Lauvriere, op.

cil.,

2, 69.

"^Harvey, 247

ff.;

Ernest Martin, Les

exilees

acadiens en France au XVllIe

siecle, Paris,

1936,
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Although thousands of Acadians were deported and hundreds disappeared without trace, some succeeded in hiding in the islands or they
made their escape to Canada and the Miquelon Islands. A number of
them fled to Miramichi, New Brunswick, where Father Manach was
already overburdened with other refugees. Soon after, Maillard led his
Micmac warriors to the same hiding place. But the conditions of this
refuge were appalling. As the priest wrote, "I see here only wretchedness
and want. The families gathered here are all starving. They are on the
point of leaving this horrible place to isolate themselves in different spots
"^^
to be able to live from fishing and hunting.

where they hope

when Quebec was

in imminent danger of attack, the
was coming to the rescue with a large Indian
force, but by then the priest had gone back to Chapel Island with his

In

May

1759,

rumor ran

that Maillard

and surrender. When they
Miramichi, undoubtedly to help
Manach in his work among the refugees. In October of the same year, he
was back again on Chapel Island, in time to receive the ultimatum of
Henry Schomberg, a commander of British troops, who appeared with
Indians, there to await the arrival of the British

failed to

come, he returned once more

to

bad French, Schomberg took the "importunity"
announced the fall of Quebec, and promised in the name of the King of England that the inhabitants would
continue "to enjoy all their goods, their freedom, possessions, as well as
his ship off the island. In

(sic)

to invite

him

to surrender,

free exercise of their religion."^'*

Undoubtedly, it was the personal prestige and influence of Father
Maillard that caused the conqueror to show the first sign of leniency in this
case. Living as they did in constant dread of the Indians, the British did
not dare to deport the only man left who was capable of exercising control
over them. On the other hand, Maillard was clever enough to realize that,
since the fall of Quebec, the fate of the French empire in North America
was definitely sealed. Despite the protests of some Frenchmen and Indians, he persuaded the Micmacs and Acadians to accept the conditions.^^
Although some French historians have criticized him for it, the course
he took appears to have been the only reasonable one. As he himself
wrote, "the pitiable conditions to which I see nearly all our French families
reduced
babblers

me to listen to the conquerors' proposals. By
my country better than do many of those vain

irresistibly forces

listening to

them,

who

I

serve

in their hearts are

not at

as they

all

pretend to appear by

Arch. Col., Moreau, F3, 50-3, 639:
277; R.Arch.Qu., 1937-38, 184: Tableau sommaire
extrait d'une lettre de M. Girard, 24 jan. 1759; Nova Scotia Historical Society, 11, 148;
.

.

.

;

B.R.H., 1936,310.
"''See Maillard's letter cited in

footnote 88.

Doughty and C. M. Parmelee, The Siege of Quebec cmd the Battle of the
231; R.Can.Arch., 1905. 2, App., 186 f.: Schomberg a Maillard, 26 oct. 1759.
"SR.Can.Arch., 1905, 2, App., 188 f.: M. Maillard au Capitaine Le Blanc,
R.Arch.Qu., 1924-25, 145 f.: Memoire du Canada.
"*A. G.

Plains, vol. 5,
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and unshakeable attachour country. ... It is certain that under the circumstances obstinacy would be a very imprudent way of acting. "^'^ Lacking the most
elementary supplies, uncertain of not being betrayed, and without any
hope of outside help in time, the priest saw no future in a continuation of
the resistance against the enemy.
His courageous resolve resulted in the saving not only of the Indians
but of 235 Acadian families as well. In February of 1760, Maillard with the
Micmacs and Acadians signed a treaty of peace with the British.
their use of big words, such as constancy, loyalty

ment

to

Father

Manach

Falls into a Trap

Orders for the arrest of Manach had been issued as early as 1755, but
had successfully evaded his would-be captors. Working
among the Indians on the coast of New Brunswick at Miramichi and
Richibucto, he also took care of about 700 Acadian refugees still living
there in 1759 in utter destitution. In November 1759 Colonel Joseph
Freye of Fort Cumberland (Beausejour) made him the same peace proposal that had been offered to Maillard; that is, peaceful enjoyment of their
possessions and freedom of religion. Lulling the priest and the Acadians
for five years he

refugees some food; at the
Lawrence that these Acadians would "in
the spring be ready ... to be disposed of as Your Excellency shall see fit."^"
Trusting that the victors would show him and his flock the same leniency as they were revealing in their dealings with Father Maillard,
Manach wrote to Lieutenant Bourdon in Restigouche on January 27, 1760
that "being without food, powder or lead," he was going to "Fort
to confidence, the colonel sent the starving

same

time, however, he wrote to

Beausejour

to ratify the peace." Less gullible.

Bourdon

sent a warning:

"You have stupidly fallen into a trap." The warning arrived too late,
however, for Manach, as well as many of his parishioners, had already
signed the act of submission, which they believed to be in agreement with
the promises

Soon

made by Colonel

Freye. ^^

began to wonder what the colonel had in mind by
would receive the best treatment that the constitutions

after, the priest

stating that "they

Kingdom accord its subjects in such a case." Too late, he realized
he had fallen into a cunning trap. In March of the same year,
Lawrence and his Council decided that deportation was the best treatment that could be accorded. Once more a large group of Acadians were
shipped off to England as prisoners of war. Although Manach himself was

of the
that

««R.Can.Arch., 1905, 2, App., 188: M. Maillard au Capitaine Le Blanc, 27 nov. 1759.
"^Murdoch II. 290; Richard III, 317; Sel.N.S.Arch., 311 f.: Freye to Lawrence, 10 Dec,
1759.
'"*R.Can.Arch., 1905, 2, App., 194:

M. Manach au Marquis de V'audreuii, 10 mars 1760;
M. Bourdon aux inhabitants des Quines et de Richibouctou, 14 fevr. 1760; Mur396; C.F.D.I., 1, 55: Articles de soumission des Acadiens, 6 fevr. 1760.
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at first

also

allowed to remain in order to keep the Micmacs under control, he
fell into disfavor and was exiled. The official reason for his

soon

Behaviour": he "publickly drank the
spending a short time
as a prisoner on board oi ihe Royal Ann in Plymouth Harbor, he obtained
his release and returned to France. ^^
deportation was his "extream
Pretender's [Charles

Edward

ill

Stuart] health." After

The Treacherous Capture and Deportation of Father Cocquart
In 1756, about 400 Acadian families had found shelter along the St

New

Brunswick. Some of them were deportees who had
returning
from their exile in South Carolina, but about 225
succeeded
of them had not travelled very far. They were aboard one of the numerous vessels used for deporting the Acadians. While the ship was still sailing
around the Bay of Fundy, one of them, a two-fisted Acadian sailor, asked
the captain where he was going to take them. "To the first deserted island
ril run across," was the reply, "that is all you popish Frenchmen deserve."
A moment later, the captain was sprawled unconscious on the bridge.
Overpowering the crew with their bare hands, the deportees captured the
ship and set sail for St John River. Father Charles Germain, a Jesuit
missionary to the Malecite Indians, assisted by the Spiritan William Cocquart, who had arrived during the disastrous year of 1755, took care of

John

River,

in

their spiritual welfare. ^"°

Thinking that in this remote region, they would be beyond the reach of
Lawrence's strong arm, the hardy refugees began to re-establish themselves by building new farms and villages along the river. Two years later,
however, Monckton with 300 men suddenly swooped down on the peaceful countryside, burned two of the villages, killed their cattle, and captured thirty families. The others escaped to the safety of the woods. ^^^
About June 1759 Cocquart was in Quebec, where he had undoubtedly
gone to accompany a group of refugees. When this city likewise fell into
British hands, both Germain and Cocquart, together with 200 Acadians,
swore allegiance to Great Britain and obtained permission from
Monckton to settle along the St John River. Yet as soon as they presented
themselves to Colonel Arbuthnot, the commander of Fort Frederic on
that river, he ordered them arrested and imprisoned in the fort, cynically
alleging that Monckton had undoubtedly meant another St John River,
somewhere else in Canada. In November 1759, Lawrence and his Council
""R.Can.Arch., 1905, 2, App., 191: M. Manach an Colonel Freye, 13 fevr. 1760; N.S.Arch.,
A, 65, 161 f.: Belcher to Lords of Trade, 9 April, 1761; Sel. N.S.Arch., 319: Minutes of the
Council Meeting, 21 March, 1761; R.Arch.Qu., 1937-38, 176: Memoire de I'Abbe de I'lsle
Dieu a presenter a M. de Stanley (1761?).
'""Lauvriere, 2, 83; Casgrain, Un Pelerinage an Pays d' Evangeline 124 f. R.Arch.Qu.,
1937-38, 187: L'Abbe de I'lsle Dieu, Tableau sommaire
""Leicester Harmsworth, The Northcliffe Collection, Ottawa, 1926, 102 ff.
,
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decreed the deportation of the Acadians together with the two priests to
England as prisoners of war. The execution of this decision took place in
the following year, when Cocquart and 300 Acadians were deported to
prison camps in England. In 1761 the priest made his way to France in the
company of a young Indian and provisionally became pastor of the many
Acadians who had sought a refuge at Morlaix in Brittany.'"^

5.

After the Deportation

Maillard, the Sole Priest in

Nova

Scotia

As has been noted, Lawrence wished to retain Maillard in order to
induce the Indians to "bury the hatchet." Until his death, he was the only
Catholic priest tolerated in Nova Scotia. In 1760, followed by his faithful
Micmac servant Petitpas, Maillard took up residence in Halifax. The
governor allowed him the use of a building for religious services and
assigned him 100 pounds a year, thereby, reputedly, making him the first
Catholic priest to receive a salary

from the British government since the
had already established themselves

A number of Catholics

Reformation.

in the town.^"^

From

his Halifax residence, Maillard

took care of

scattered through the Maritime Provinces.

He

all

the Catholics

referred to them, with

some exaggeration, as "his parish of North America." Unable to travel
very far from his residence, he appointed laymen everywhere to look
after the religious instruction of the children, to preside at the Sunday
gatherings of the faithful for a "wooden Mass" and read there his apostolic letters in lieu of a sermon, and to witness marriages, administer
baptism and conduct burial services. '"^
At the same time he made strenuous efforts to pacify the scattered
groups of Indians who had not yet made peace. Thanks to the Micmacs'
limitless respect for their

venerable patriarch, Maillard succeeded in

state of political affairs. On June 25, 1761, in
solemn gathering, the Indian chieftains and braves listened to the
priest's translation of a speech by Jonathan Belcher, President of the
Council, and especially to his promise that "your religion will not be
rooted out
your patriarch will still feed and nourish you in this soil as
his spiritual children." Chief Claude Atouash replied on behalf of the

making them accept the new

a

.

.

.

,

'"^M. Trudel, "II y a Coquart et Cocquart," B.R.H. 1954, 9; Richard III, 313 f.;
Sel.N.S.Arch., 309: Minutes of Council Meeting. 30 Nov., 1759; Arch.Col., Cll, B, 1 13-1, 79:
Le President
de la Marine a 1' Abbe de I'lsle Dieu,28 mars \76\:ihid., 120, 113: du memea
M. Hocquart, 6 avril 1764.
'"^John E. Burns, "The Abbe Maillard and Halifax," Report of the Canadian Catholic
Historical Association, 1936-37, 13 ff.; David, "L'Apotre des Micmacs," R.U.O., 1935, 78 f.
.
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'"^R.Can.Arch., 1905, 2 App., 206

f.:

Maillard a Louis Robichaux, 17 sept. 1761.
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braves in flowery language which clearly revealed the motives suggested
by Maillard in favor of the peace treaty. Then he flung a symbolic hatchet
of war into an open grave saying: "I bury this hatchet as a dead body that is
fit only to become rotten, looking upon it as unlawful and impossible
for

make use hereafter of this instrument of my hostilities against
much ceremonial dancing and singing around the grave,
solemnities came to an end with a toast to His Majesty the King of

me

to

you." After
the

England. ^"^

The Deathbed "Conversion" of Father Maillard

to the

Anglican Church

Prematurely worn out by his incessant labors, Maillard became ill in
June 1762, while he was preparing to pacify another group of Indians. He
died on August 12 of the same year, about fifty-two years old. Since he was
the only priest tolerated in Nova Scotia, he lacked the consolation of

The high esteem in which he was held was
which took place from St Paul's Anglican church.
Jonathan Belcher, the President of the Council, and William Nesbitt, the
Speaker of the House, together with four other high-ranking gentlemen,
acted as pallbearers. The Anglican funeral office was performed by the
Reverend Dr Thomas Wood, and the burial took place in the Protestant
cemetery of the town.^*^^
Hoping to capitalize on this event, Dr Wood wanted the Indians and
Acadians to accept him as the legitimate successor of their beloved priest.
A former army surgeon, who had continued to practice medicine after he
had been sent out as a missionary by the London Society for the Propagation of the Gospel, he visited Maillard in his illness to give him medical
prescriptions. In a letter to the Society, Dr Wood claimed that, on the day
before his death, Maillard requested him to perform in French the visit to
receiving the last sacraments.

manifest

at his funeral,

the sick according to the Anglican rite of the

Book of Common

Prayer, in

the presence of Acadians and Indians. Then, shortly before his death, the
priest, said

Dr Wood, asked him

to perform the Anglican funeral rite,
was about the same as that of the Catholic
believe that Maillard would have authorized the

telling those present that

it

Church. Next, we are to
Acadians and Indians to address themselves to Dr Wood for their spiritual
needs. '"^

we

and not in
ecumenical era. Two hundred years
ago, antagonism was still the dominant note between the various Christian
denominations and, in particular, between Catholics and Protestants—
term which, in the eyes of many Catholics, then also included the AngliLet us recall that

are speaking here about events in 1762

today's post- Vatican Council

Two

'"^Murdoch

II, 402; N.S.Arch., A, 66, 31 ff.: Indian Peace Treaty and speeches.
'"^Arch.Soc. for the Propagation of the Gospel
B, 25, no. 24: Dr Wood to Society, 27
Oct., 1762; N.S.Arch., A, 69, 141: Minutes of the meeting of the Society
18 March, 1763.
'"^Arch.Soc. for
B, 25, no. 51: Dr Wood to Society
30 July, 1764.
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Today Anglicans or Episcopalians and Catholics sometimes worcommon, and more and more of their differences are slowly
evaporating. But in mid-eighteenth century, and particularly in North
America, the situation was quite different. What Dr Wood tells us about
Father Maillard would then simply have been called apostasy, and that
this priest, in the face of death, committed a deed which completely

cans.

ship in

contradicted his whole

life remains inconceivable.
Apart from Dr Wood's testimony, there is not the

slightest evidence to
corroborate his story. The registers of St Paul's church, to which Dr Wood
was attached, are significantly silent on the whole affair; yet any minister
to inscribe the conversion of the famous and highly
respected Apostle of the Micmacs in his records. But, as the Capuchin
priest Father Pacifique notes in his manuscripts: "There is absolutely

would have hastened

nothing about
his

it

in the registers

of St

Paul's,

which

I

have been able

to

Dr Wood, we can only conclude, eagerly transformed
medical assistance and perhaps a common recital of a few psalms or the

examine

Our

at leisure."

Father into a conversion.

is rendered even more suspect by the way he
unscrupulously appropriated the deceased's papers and used them in his
attempt to be recognized by the Acadians and Indians as Father Maillard's
legitimate successor. To prevent his library and manuscripts from falling
into the wrong hands, Maillard had taken the precaution of entrusting
them to the government in Halifax, to be disposed of in accordance with
his last will and testament. Although this will was executed only in 1772,
ten years after his death, Dr Wood could write in 1764 that "providentially" he had gotten hold of Maillard's writings. By studying these hiero-

His testimony, moreover,

hoped to learn the Micmac tongue, add force to his claim
and earn a scholarly reputation by publishing a
Micmac grammar, dictionary and Bible. In 1766 he sent his texts to
London, but the Society for the Propagation of the Gospel refused to
glyphic notes, he

to

be the

priest's successor

support his plans. ^^^
Undoubtedly, Dr Wood acted out of an earnest desire to promote the
Anglican Church. Thinking that with Maillard's death the Catholic religion would come to an end in Nova Scotia, he had zealously cultivated the
sick priest's friendship, hoping that this would help him wean the Acadians and Indians away from their "superstitions" of Popery and have
them embrace "our pure religion. "^"^
By imitating some Catholic practices, he managed to persuade a few
Acadians to offer their new-born babies for baptism; even a few Micmacs
75,47 ff.: minutes of the meeting of the Society, 21 Dec, 1764; ibid., 76,
minutes ... 21 Feb., 1765; Arch. Soc. Prop., B, 25, nos. 51, 63, 72, 85: Dr Wood to
Society
30 July, 1764; 1 April, 1765; 15 Oct., 1765; 27 July, 1766. See also David,
"L'Apotre des Micmacs," R.U.O., 1935, 437-447.
'"'See Dr Wood's letters of 30 July, 1764, 1 April, 1765 and 15 oct., 1765, cited in preceding
footnote, and the minutes of the Society's meeting of 21 Dec, 1764.
'"^N.S. Arch., A,

174

ff.:
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consented to listen to his recital of some of Maillard's prayers, although Dr
Wood himself had to confess that he did not know what he was saying.' ^*^
Even this small success did not last; neither Acadians nor Indians were
long deceived. The Micmacs remained faithful to what they had learned
from their venerable patriarch. Their apostle's grave received no monument after his splendid Protestant funeral.^* Yet a touching legend
spread among the Indians: "bushes bearing beautiful flowers sprang up
over his grave," to remind his beloved Micmacs of the great virtues and
burning zeal of their Mosi Meial.
' '

Disappearance of Father Cocquart

Soon after this priest's return to France in 1761, the government announced grandiose plans for the colonization of Guiana in South
America. Glowing advertisements spoke about this wretched, diseaseridden colony as a land overflowing with milk and honey and promised
generous support to would-be colonists. From all over Europe thousands
of eager adventurers flocked to the ports of embarkation.
Twenty-four Acadian families living in Morlaix felt attracted by the
publicity of the advantageous conditions and the offer of a vessel, to be
especially chartered nor them. Other Acadians, still in America, would
join them. It was then that Father Cocquart decided to accompany his
parishioners to their new promised land. In August 1764, the vessel L^

conveyed them to Cayenne.'"*
Despite a reported expenditure of thirty million

Postilion^ ^^

livres,

the affair

ended

complete disaster. Although the government had taken the trouble to
provide a band of musicians for the entertainment of the colonists, it
failed to make sufficient provisions for the economic and medical necessities of the new setders. Soon tropical diseases and famine took a cruel toll
of the hapless setders. A large number of the approximately 10,000 newly
arrived people perished on the "Islands of Salvation" — one of which is
better known as Devil's Island — and on the mainland. A single Acadian
family of six made its way back to France, but Cocquart himself presumably was lost, along with most of his Acadians, in this disastrous attempt to
in

settle

the land of Guiana.''^

*'*A portrait of Father Maillard still existed early in this century. I would be grateful for
any information about its location if it is still preserved.
'"Father Cocquart's last entry in the parochial records of St Mathieu (Morlaix) dates
from August 6, 1764. Naval records indicate that Le Postilion sailed in August 1764 for
Guiana. Although the passenger list is missing— or was missing when consulted — from the
files preserved in the archives of France, the fact that his name no longer occurs in the
records of Morlaix sufficiently indicates that he did sail with the Acadians.

""Same
"'Rand,

references and the minutes of the meeting of 20 Sept., 1765.
0/7. cit.,

31.

"•- Arch.Col., Cll,

B, 120,

ISjuin 1764,
"^Lauvriere 2, 196 ff.

avril 1764,

1

13,

204 and 298v: Le President

11 sept.

1764.
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Acadian Deportees

known of Le

Loutre's years as British prisoner. After a

on board oi xhe Royal George in Plymouth
Harbor, he was transferred to Elisabeth Castle, Jersey Island. All French
requests for information about the reasons for his arrest remained unanswered, and five years after his capture no charges had as yet been
brought against him. Strange as it seems, he had to provide for his own
maintenance. On the other hand, he was well treated: "He has a room to
himself, with a proper guard attending him, and a Fire and a Candle at
nights, and decently subsisted by the Garrison Sutler." Moreover, the
"King's Pleasure" allowed him "One Shilling a Day" on the funds for "Sick
and Hurt Seamen." He was not allowed to correspond with anyone,
except a London agent through whom he had to obtain the funds for his
short stay under constant guard

maintenance.'*'*

remained vain. It was only after eight
long years of solitary confinement that, on August 30, 1763, following the
Treaty of Paris, he was restored to freedom, but he was banished forever
from Canada."^
The long years of imprisonment had not in any way diminished Le
Loutre's zeal for the welfare of the Acadian refugees or deportees. About
2,500 of them were scattered along the coast of France, especially at St
Malo. No provisions had yet been made to find any kind of permanent
establishment for most of these victims of the Franco-British war. As soon
as he was released, Le Loutre became again the leader of these people.***
With its possessions on the North American continent irretrievably lost,
the French government began to try to find a permanent solution for the
All efforts to obtain his release

Acadians by settling them either in France or in the colonies. A favorable
opportunity arose to establish a number of them at Belle-Isle, off the coast
of Brittany. When few Acadians felt inclined to accept this offer, the
government appealed to Le Loutre to re-assume charge of the Acadians
"*What follows here goes beyond the confines of the chapter heading, which refers to the
period 1735-1763. But people and events do not always neatly fit chapter divisions. It is in
order not to break up the story of Acadia and its aftermath at an unsuitable point that I've
carried it on till Le Loutre's death.
"^R.Arch.Qu., 1937-38, 174 ff.: Memoire de I'Abbe de I'Isle Dieu a M. de Stanley (1761?);
Public Records Office (London), S.P. Dom., Channel Islds., ent.bk., bk. 1, 16: Fox to
Governor of Jersey, 1 Dec, 1755; ibid., bk. 5, 61: Collingwood to Fox, 28 Feb., 1756; Public
Records Office, Admiralty, 1, 4121, no. 52: Fox to Lords of Admiralty, 4 August, 1756.
"^Public Records Office, Channel Islds., bk. 5, 256: Campbell to Egremont, 30 Aug.,
1 19 f. and 255: Egremont to Murray, 13 Aug., 1763, and Murray to

1763; Can.Arch.,S.P.,Ql,
Halifax, 23 Oct., 1763.

"*Arch.C.S.Sp., 95-A-I: Memoire pour I'establissement de 77 families acadiennes a
Belle-Isle-en-mer (undated); Arch. Col., Cll, B, 117, 522: Le President
de la Marine a
I'Abbe Le Loutre, 3 dec. 1763; J. M. Lanco,L« Acadiens en Belle-Isle-en-mer. Correspondance de
I'Abbe Le Loutre etdu Baron de Warrt'n, J osselin, 1924, 1 f.: M. Hocquart a M. de Warren, 2janv.
1764.
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overcome their reluctance. Soon after, the priest went to Morlaix,
where nearly 400 refugees were living.^ ^^
There he began by organizing a group consisting of people originating
from the same place in Acadia, the Canard River, who, all more or less
related to one another, would be able to see in their new location a kind of
reconstituted little Acadia. By multiplying his efforts, Le Loutre managed
to obtain the construction of dwellings for each family, some livestock and
the necessary implements for cultivating the new lands given to them.
Soon about 400 Acadians^^* were happly settled on Belle-Isle and unanimously declared that "they had received from Father Le Loutre whatever
satisfaction they could have expected in the services which he had been
kind enough to extend to them."^*''
This first attempt was followed by many others. With untiring energy,
Le Loutre devoted himself to the task. "I am firmly resolved," he wrote,
"not to give up until I see this business settled. By making a nuisance of
myself, I hope to succeed. I'd be quite happy if I could save these poor
families from their wretchedness and enable them to live on their own
labor and industry without depending on a government handout." And,
"I have made more than one hundred trips to Versailles, I have gone to
Compiegne and to Fountainebleau. I've paid several visits to the Duke of
Praslin. I've pressed him and urged him to the point of becoming a

and

to

his birthplace,

nuisance.""^
Despite all his efforts to find suitable locations, many refugees could not
forget their beloved Acadia and the prosperous farms they had possessed
there. An irresistible desire to return continued to haunt them and many
made attempts to do so. Others felt attracted by the prospect offered by
Louisiana. A number of Acadians deported to the lower British colonies
in America had migrated there, and Spain, which had acquired part of
Louisiana in 1762, encouraged others to join them. Even Le Loutre
himself thought for a time to join the exodus. ^^"
While engaged in a projected settlement of other refugees in Poitou, the
exhausted priest fell ill at Nantes. He died September 30, 1772 and was
buried in the St Leonard church at Nantes. His selfless zeal for the victims
of the Acadian disaster provoked the admiration of

all

those with

whom

he came into contact. The Chairman of the French Navy Board wrote
about him that "he has neither goods nor income because he has spent his
entire patrimony of 30,000 livres for the welfare of his missions and in
'-*A few years later, however, many of these Acadians
unable to cultivate these lands successfully."*'

left Belle-Isle

because they were

'"E. Martin, L« Exiles acadiens en France au XVIIIe siecle, Paris, 1936, 69; R. Can. Arch.,
2, App., 164: Memoire pour etablir les Acadiens vers Blaye; Lanco, 44: Reconnaissance des chefs de families ... 16 fevr. 1767.
"« Martin, 70 f.
'"•Lanco, 27 and 30: Le Loutre a M. de Warren, 1 mars 1768 and juillet-aout(?) 1768.
'^"Martin, 86 ff. and 274: Le Loutre a Mgr de Baisnes (1771?).
1905,
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aiding the poor." "His disinterestedness in what concerns

him personally

seldom seen." Another agent concerned with the resettlement
plans said that "Father Le Loutre has never wanted to accept anything
from the government, not even to repay him for his personal expenses."
This admiration for the priest found its final expression in his burial
certificate, which states, as the ancient phrase goes, that he "died in the
odor of sancity."^^^
is

such as

is

Scoundrels or Heroes'?

As should be obvious to any reader, politics and religion constantly
mixed in the turbulent history of eighteenth century Acadia. If the Spiritan missionaries had meekly allowed the British conqueror to have his
way, they would never have appeared in English-language history as "a
sett of rascaly priests. "'^^ But, then, the same reproach might have been
addressed to them by their fellow-Frenchmen! As it is, Maillard, Daudin,
Le Guerne, Manach, a few French Jesuits and, above all, Le Loutre played
an active role in the desperate struggle of France to save Acadia, or at least
part of it. While the other priests are usually subjected only to relatively
mild reproaches, Le Loutre's conduct has often been described as wholly
unworthy of a priest. Thus we find, among his contemporaries, Mascarene blaming him for all the troubles of Nova Scotia, Cornwallis calling
him "a good for nothing scoundrel as ever lived," and John Knox speakwho has more sins to answer for
ing about "that monster of cruelty
than all the Acadians put together."' ^^
If we turn from these evaluations emanating from his official enemies
in the heat of conflict and inspect his fate at the hand of historians, we find
Thomas B. Akins blaming him for his vanity, pride, jealousy, cowardice
and disobedience to his bishop. Murdoch accuses him of ambition, deception and worldliness, but at least is careful to add that this information is
derived from sources that may not be wholly trustworthy.'^^
In our time, most judgments about Le Loutre have become more
moderate. Norman McLeod Rogers, for example, concedes that he has
been condemned without "witnesses for the defense," but goes on to say
that "an indictment so severe must rest on more substantial grounds than
common rumour." John Bartlett Brebner likewise recognizes that Le
Loutre's basic motive was "unquestionably religious," but he still accuses
him of fanaticism and terrorism against the Acadians. Yet, even in the
.

.

.

,

'^•Arch.Col., Cll, B. 122, 278: Le President
de la Marine a M. I'Eveque dOrl6ans, 26
aout \7%5\ibtd., 139, 166: du memea M. I'Archevequede Reims, 19 niai I77l\ ihid.. 100, 86: du
nieme a M. le Garde des sceaux, 5 mai 1754; R. Can. Arch., 1905, 2, App., 165: Memoire pour
etablir les Acadiens vers Blave; Arch.de la ville de Nantes, Reg. d.l. paroisse de St-Leonard, 1
oct. 1772 (cf. Knox 1, 202).
'"N.S. Arch., A, 35, 57: Davidson to Aldworth, 11 Sept. 1749.
.

'"Murdoch

.

.

II, 83; Knox 1, 147; Sel.N.S.Arch., 591.
'^^Sel.N.S.Arch., 178 ff.; Murdoch II, 271.
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we find authors like John Webster and Joseph Rutor are inclined to accept the accusation that Le
accept
ledge who
Loutre instigated the murder of Captain How, find it necessary to repeat a
twentieth century,
still

made

story that he personally

British prisoner before having

the

first

being an agent provocateur of prostituting his
,

around the head of a
and who accuse him of
sacred office, and desolating

incision

him scalped

alive,

a peaceful countryside.*^^

At the other end of the scale, we find Le Loutre's burial certificate
been mentioned, that he died "in the odor of sanctity" —
qualification that was not lighdy given in those times. Philip Bourgeois
calls him "the missionary most devoted to the cause of justice whom
Acadia ever possessed." George Joyau admits that in the extreme complexity of the situation he may on occasion have been mistaken but that
the "constant purity of his intentions, his courage in action and suffering
stating, as has

demand the respect of history for this missionary." Albert David, who has
made the most searching study of Le Loutre's life, likewise finds very litde
ground

for reproaches.*'^
In the light of this wide divergence of opinions regarding this priest's
place in history, it seems appropriate to re-evaluate his activities in an

effort to place certain features in their

proper perspective.

should not be viewed as if he had lived in modern
times, in which there exists a more obvious distinction between religious
and political matters. In his time, the sixteenth century principle cuius
regio illius et religio (let the ruler's religion be that of his subjects) still
continued to exercise considerable influence. For all practical purposes
"English and Protestant" remained the alternative to "French and
Catholic," particularly in North America. Severe penal laws existed in the
northern British colonies along the Adantic. In New York, for example,
any priest was "deemed an incendiary" and subject to perpetual imprisonment.*^'' Church and State worked closely together, although seldom in
perfect harmony and all too often to the detriment of the Church's
mission. In France, for example, we find the Cardinals Richelieu, MazaFirst

rin,

of

all,

his life

Fleury and Dubois occupying the highest political positions in the

country.

Moreover,

if

the British governors complained that Le Loutre engaged

in political activities,

it

should be kept in mind that they themselves did not
Le Loutre, on the other

limit their role to "the things that are Caesar's."

'25Rogers, art.cit., C.H.R., 1930, 106; Brebner, op.cit., 120 ff., 133, 171 f.; Webster, The
Career of the Abbe Le Loutre in Noi>a Scotia, Shediac, 1933, 21 ff., 28 ff.; Rutledge, Century of
Conflict, New York, 1956, Ch. XXIII, 412 ff.
'-''Bourgeois, op.cit., 45; Goyau, "Le Pere des Atadiens," R.H.M., 1936, 513; David,

"L'Abbe Le Loutre," R.U.O., 1932, 65-75.
'"John G. Shea, History of the Catholic Church iu the United States, vol. 1, Akron, 1886, 357.
For a French example of intolerance see R.Arch.Qu., 1937-38, 152 f.: L'Abbe de I'lsle
de la Marine, 19juillet 1755.
Dieu au President
.

.

.

ACADIAN AND INDIAN MISSIONS,

1735-1763

81

hand, did not simply meddle in politics, but acted on official instruction as
an agent of the French Crown. His immediate superior in these matters
was not the Bishop of Quebec but rather the Abbot of Isle Dieu, the
intermediary between Church and State, residing in Paris. As Harvey
expresses it, Le Loutre was an active agent "in a national policy which had
the highest sanctions. "'^^
If, next, we examine certain accusations addressed to the priest, it
appears ridiculous to blame him for forcing the British to deport the
Acadians. Yet this accusation has been repeated as recently as 1959 by
Lawrence H. Gipson, who states that, if the Acadians had not listened to
"the exhortations to desperate measures of Le Loutre and his pupil
Daudin misfortunes would never have been heaped upon them." In
support of his view, Gipson quotes a statement made in 1766 by Bishop
Briand, who had succeeded Henry de Pontbriand on the see of Quebec
after the conquest of Canada. Addressing Acadian refugees, Briand said:
"Would to God that you had never disregarded the wise and Christian
you could
instructions as to your submission to your superiors. Then
still
the
possession
of all
now have priests among you and you would
enjoy
your temporal goods you had been blessed with during the many years,
when you were living as true Christians under the rule of your conquerors."'^^ One might ask what these "desperate measures" were which
the poor Acadians took on the advice of Le Loutre. Perhaps their departure to French-held lands against the wishes of their conquerors? Or their
refusal to take an oath committing them to military service against their
fellow-Frenchmen, as Lawrence wanted?
Moreover, as was pointed out earlier in this chapter, in 1720, long
before Le Loutre appeared on the scene, the Acadians' deportation had
already been under consideration. Its execution had merely been delayed
until such time as it would be possible to control Nova Scotia without the
presence of Acadians. The French priests, and in particular Le Loutre,
tried to prevent this forced deportation or the very real alternative of
gradual Protestantization by making the Acadians move to French-held
territories. As Savary remarks, "this they had a right to do, and France, as
a party to the Treaty [of Utrecht], had a perfect right, not only to encourage, but also to assist the Acadians in removing."'^"
As to Bishop Briand's severe censure of the Acadians, it is diametrically
opposed to that of Henry de Pontbriand, who was their bishop during the
time of their persecution. In 1757 he did not hesitate to write that "now he
saw how right the Acadians were in evacuating the peninsula and how
.

.

.

de la Marine a MM. Duquesnel et Bigot. 17
Harvey, o/?.«7., 131.
'^^Gipson, The British Empire Before the Ainerican Revolution, New York, 1942-59, VI, 241
and 205. Briands text in French, Gosselin, IV, ?>\() and in English translation \n Records of the
American Catholic Historical Society of Philadelphia. 31, 167 f.
'28Arch.Col., Cll. B, 78-2, 6: Le President

avril 1744;

'^^Savary, 31.

.
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wrong were those who remained there. "''^' Let us recall that virtually all of
them were faithful to the oath of conditional allegiance, withotit the duty
of fighting against their fellow-Frenchmen. To see Briand's condemnation in a proper perspective, one should keep in mind that, following the
conquest of Canada,

this prelate

did his utmost to placate the victors and

thus to obtain the true freedom of religion promised by Governor Murray in 1763. Briand did not even hesitate to order that the name of

England's king — the head of the Anglican Church — be inserted in the
canon of the Mass. Although such an order would cause few raisings of
eyebrows in today's more ecumenical atmosphere, two hundred years ago
in a rural society, untouched by the Enlightenment, it was a daring step.

True, a more tolerant attitude toward other denominations was beginning to develop in some quarters, and one of its first fruits may have been
the freedom of religion granted to the French Canadian Catholics in
1774. But this very freedom for Catholics was also listed in the same year
by the rebellious American colonies as one of their serious complaints:
how could a British Parliament "ever consent to establish in that country a
religion that has

deluged your island

bigotry, persecution,

murder and

in blood,

and dispersed impiety,

rebellion through every part of the

world?" And in 1775 George Washington had to order the New England
troops to stop btirning the Pope in effigy because this practice would
alienate their potential allies, the French Canadian Catholics. At any rate,
before 1763 Le Loutre's fear that a British conquest so close to New
England should be equated with no freedom of religion and a gradual
Protestantization of the Acadians had a solid foundation. He can hardly
have been ignorant of the fact that, in 1741, four years after his arrival in
the New World, authorities of New York City convicted John Ury of being

and had him hung for this "crime. "^^^
People may still say that Le Loutre was unscrupulous in choosing the
means to reach his goal: he acted as an agent provocateur, threatened the

a Catholic priest

Acadians with reprisals through
British-controlled territory,

his

burned

Indians if they did not move out of
their farms and villages, and took

other inflammatory steps. ^^'^
It is

true that sometimes Acadian settlements went

The

up

in flames

when

supposed to substantiate Le Loutre's involvement in this practice refers to the burning of
Beaubassin in 1750. But this place was set afire by withdrawing Malecite
Indians of New Brunswick upon orders of the French military commanders. ^^^ And, according to Dr Albert David, the Indians' chaplain on this
the French forces had to withdraw.

case which

is

Mgr de Pontbriand a Abbe de I'lsle Dieu, 30 oct. 1757.
^^youmal of the Continental Congress, 1, 30; text of Washington's order in Arthur J. Riley,
Catholicism in New England to 1788, [Washington, 1936], 151 {.; Progress of the Catholic Church in
'3'Arch.Col., Cll, A, 102:

America, Columbian Catholic Congress of 1893
"""Webster, o/?.«7. 29.

,

Chicago, 6th ed., 1897,

I,

206.

,

'•^^R.Arch.Qu., 1924-25, 100: Memoire du Canada; Harvey, 137; Brebner, 177; Gipson,
VI, 246; N.S.Arch., A, 37, 17: Cornwallis to Hopson, 3 May, 1750.
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occasion was not Le Loutre but the Jesuit priest Father Germain, who
worked as a missionary among the Malecites.*'^'' The only recorded case

where Le Loutre personally ordered incendiary measures was the burning of the church he had just finished at Beausejour, shortly before this
fortress fell to Colonel Monckton. This particular fire can hardly be
presented as an effort to intimidate the hapless Acadians by burning their
farms and villages. Still less should it be regarded, as Gipson insinuates, as
a willingness to assume responsibility for the entire desolation of the
country. ^^"^

As
there

to
is

threatening the Acadians with reprisals through his Indians,
between threatening with reprisals and warning that

a difference

Warning a person that he is risking his life is not the
same as threatening him with a gun. By swearing unconditional allegiance
to the King of England in a warlike situation, as the Nova Scotia governor
demanded, any Acadian would automatically become an enemy of the
Indians who had sworn allegiance to the King of France; consequently, he
would also risk the danger of being treated as such. Thus Le Loutre could
very correctly emphasize the reality of this danger.
On the other hand, it must be admitted that Le Loutre's influence on
the Indians would certainly have enabled him to make them live at least
habitually in peace with the British and Acadians if the latter had taken an
oath of unconditional allegiance. The question, however, is whether he
was bound in conscience to do so. Or did conscience impose upon him just
reprisals threaten.

the opposite obligation?

The answer

to this question depends on the justice of the French
and aspirations versus the British dreams of empire. Two
centuries ago, most people would probably have answered the question in
favor of their own country. Today, we are inclined to reject any colonial
dreams at the expense of other people as immoral and unjustified. In the
United States, attempts to redress injustices committed against the In-

colonial claims

dians in the past are fairly frequent although there remains plenty of

room

for improvement. Unlike elsewhere, in Acadia the settlers, to their

at peace and in harmony with the Indians among
they had built their homesteads.
Regarding Le Loutre's status as an agent provocateur such an accusation

honor, lived habitually

whom

,

assumes that no state of war in fact existed in the territory and that the
priest led the Acadians to illegal and unjustifiable acts against the British
forces. As has already been pointed otit, the non-observance of the Treaty
of Utrecht meant that the state of war between Great Britain and France
actually continued to exist. On the other hand, Le Loutre did not exhort
the Acadians to attack the British as long as they lived in territory occupied by England. And who would see anything wrong in the resistance
offered by the victims of Lawrence to their ruthless despoilers once they
'^sL'Autobiographie, N.F., 1931, 17.
"SGipson VI. 230; L'Autobiographie, 29

f.
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were

in

French-held lands or while they were being rounded up like beasts

for deportation?

Le Loutre's civil and ecclesiastical superiors unanimously declared
themselves satisfied with the way in which he carried out the functions
entrusted to him. True, Bishop de Pontbriand at first did not wholly
concur with the Abbot of Isle Dieu and the French Court regarding the
affairs of Acadia. Yet, with respect to Le Loutre's conduct, the prelate
emphasized that he was "irreproachable in all respects, not only in the
exercise of his priestly functions but also in the role which he played in the
temporal government of the colony." Moreover, the bishop was "overjoyed"

when he heard

that the intrepid priest

was

still

alive, "greatly

desired to see him return to his diocese," and wanted the King of France

Thus

to secure his release "regardless of the cost."'"^^

the bishop's

tes-

timony efficaciously refutes the oft-repeated accusation ^^* that Le Loutre
was insubordinate and out of favor with his religious superiors. ^^**
Regarding the priest's alleged breach of promise to keep the Acadians
from taking up arms against the British, this promise was kept as long as
Le Loutre and the Acadians were in territory controlled by Great Britain.
Out of a total of 13,000 Acadians only a handful resorted to armed
resistance before they began to be hunted down. As Savary expresses it,
"for forty years they had, as a body, kept inviolate the qualified oath"*^^ of

England without the duty of taking up arms against the
French or Indians. As for the Micmacs, apart from a few small groups,
they had never sworn allegiance to the King of England, instead remaining loyal to France. ^^'^ With respect to them, therefore, Le Loutre could
not even be accused of a breach of promise. He himself likewise owed no
allegiance to Great Britain.
With Harvey, one could object, of course, that it was wrong for the
priest who had gone to Acadia to teach "Christian charity and exemplified
self-sacrifice," to set the ignorant "savage" upon the English and to pay for
their scalps. Harvey is wise enough not to accuse Le Loutre of causing his
Indians to have a fanatical hatred of the British by preaching that "Jesus
Christ was crucified in England by the British nation, the enemy of God
and the friend of the devil," for there exists no evidence for such a
"sermon" except a tale that was already circulating in New England in
1709, the year Le Loutre was born.'^' It would have been better, indeed, if
allegiance to

'^*This accusation is based on a letter preserved only as transmitted by the traitor Pichon.
authenticity appears doubtful and contradicts the certainly authentic letter quoted
above.
Its

'^^See letter cited in footnote 131.

'^^Webster, Thornas Pichon, Halifax, 1937, 57 ff.: de Pontbriand to Le Loutre, 12 or 15
August, 1754. For an analysis of the Pichon document, see David, "Une lettre de Mgr de
Pontbriand," R.U.O., 1937, 456 ff.
'ssSavary, 138.
'*"

Rogers,

art.cii.,

'""Casgrain,

107.

"Coup

d'oeuil sur V A.cad'\t" Le

Canada Franqah 1888,
,

129; Riley, o/>.«7., 212.
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both England and France had kept the Indians entirely out of their
we may ask, does the responsibility for the practice of using
Indians for war and for the existence of their cruel war customs lie with
the priest? As Harvey himself points out, the "New Englanders openly
paid for Indian scalps at this time; and the British used Indians against
the Americans in the War of Independence."^'*^ Even two centuries later,
in World War II, the use of troops from colonial territories was a common

struggle. But,

practice, despite the fact that

we

are

enlightened times. Although Le Loutre

now supposed to live in more
may be called the heart and soul

of French resistance against British encroachments, the decision to employ the bloody services of the "Hell-hounds of the Forest," as General
Broadhead called them, was not his.
Undoubtedly, the thought of seeing a priest distribute "scalp money" to
the Indians after their raids, as Le Loutre had to do, is particularly
revolting to us. Here again, however, we may ask whether he could have
escaped from so doing. The Indians were entided to a bounty for every
scalp by virtue of the promises made by the French commanders. In the
absence of any French officers, who else but the priest who was with the
Indians all the time could have made the distribution of this bounty?
I cannot imagine that he particularly relished this loathsome duty, but
this is true of many of the services a priest may be called upon to render,
even in so-called "civilized" warfare. When a military chaplain exhorts
soldiers before combat to be brave or praises them after for heroism
beyond the call of duty, he is doing virtually the same as Le Loutre did:
encouraging them to kill or wound fellowmen and lauding them for their
outstanding performance of this gruesome task. "No more war" is indeed
the only possibility of avoiding such moral conflict situations.
The only thing I personally find objectionable is that Le Loutre suggested putting the blame for warlike incidents committed by French
forces, upon the Indians. For he thereby added fuel to the fire of hatred
for these unfortunate aboriginals of America on the part of the British
settlers.

In conclusion, then,

it

would seem

that

little

truth attaches to the grave

offenses ascribed to the priest. Instead of being the bloodthirsty, ambiti-

ous schemer depicted by some people, he was a man who rescued prisoners from the Indians whenever he could. His personal ambition was
limited to playing the part his superiors had assigned to him in the
desperate struggle to save what they could of Acadia. There seems to be
no reason to disagree substantially with the view of his bishop who calls
him "irreproachable" or with that of the Acadians whose "descendants
have not ceased to hold his memory in respect."' ^^

'^^Harvev, 232.
'^•'Rogers, 127.

Chapter Four

FROM THE SUPPRESSION OF THE JESUITS
TO THE FRENCH REVOLUTION: 1763-1801

1.

Father Becquet as Superior General

Father Bouic's last years were troubled by the gathering storm which
was soon to culminate in the suppression of the Jesuits, his benefactors
and friends. In 1757 they had been exiled in perpetuity from Portugal as
traitors and rebels because they had dared to oppose the dictatorial
regime of Sebastian Pombal. Ignominiously, Pombal had dropped one
thousand of them on the shores of the Papal States. His ruthless action
had profoundly impressed the Society's enemies in France; and they had
organized a campaign to discredit the Jesuits before moving in for the
deathblow. Then, suddenly, the Jesuits themselves offered them a favorable opportunity.

In violation of strict Church laws, one of them. Father Lavalette, a
missionary in the West Indies, had engaged heavily in commerce to
support his missions; when several of his ships were captured or sunk

during the Seven Years War, he was forced into bankruptcy with a deficit
of more than two million livres. Refused payment of the priest's debts by
the Jesuit Society, his creditors brought the affair before the French
Supreme Court. Its verdict not only condemned the Jesuits to pay the
debts and all court costs, but also declared their society's existence an
insult to human dignity and a great danger to the State. It took three years
of legal maneuvers, but in 1763 and 1764 royal edicts confiscated all Jesuit
possessions and suppressed the Society in France. Spain soon followed
suit, and in 1773 Pope Clement XI V did the same for the whole Church.'*
Father Bouic did not live to witness the end of the Jesuits, for he died
early in 1763, having governed the Congregation for more than half a
century.

The Spiritans owe him their legal

approved

recognition, their

first officially

motherhouse in Paris, and the preservation of their
original spirit. France received from him and his associates many hundreds of well-educated priests, the foreign and colonial missions berule, their

'*The Society of Jesus survived in Prussia and Russia, the rulers of which refused to
execute the papal suppression. In 1814 Pope Pius VII restored the Society.
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from the ministrations of zealous and capable priests, and the
Montfortists were indebted to him for their continued existence. He was a
highly appreciated counselor of the Archbishop of Paris and much esteemed at the Royal Court; yet he always remained a very humble and
dedicated man, one of the greatest leaders the Spiritans have ever had.^
Francis Becquet, the well-known theologian, became his successor.^
Although greatly hated by the Jansenist party, which remained very
powerful, Becquet was highly regarded by the Archbishop of Paris Chrisnefited

topher de Beaumont (1746-1781), a prelate known as "the father of the
poor" and a fearless fighter against the corruption pervading society in
his days. Hostile government forces had exiled him from his diocese no
less than four times. Becquet was also greatly esteemed by the many
well-meaning people at the Royal Court who were tired of the tyranny

and debauchery of King Louis XV and who hoped to see better times
coming when the crown prince would ascend the throne, for this young
man had been very carefully educated by his mother.^* They and other
high government officials intended to assign an important role to Holy
Ghost Seminary in some of the planned reforms.
The first problem Becquet had to face was the urgent need for more
space in the seminary. Some of the structures adjoining it and used for
housing the increasing nuinbers of students had become too ramshackle
for repair; in addition, now that all lectures were given at home, classrooms, a study hall and a library had become a necessity. Full of confidence, Becquet began to build but, being better trained in theology than
economics, he soon ran into severe financial difficulties when he undertook the construction of a large chapel and new wings to house the other
needed facilities. In fact, things became so serious that there was even
danger of a forced sale. He was finally rescued by the Archbishop of Paris
and other friends, who persuaded the authorities to assign to the Seminary part of the income from defunct monasteries of the Celestines, from
national lotteries and even from the budget of the Navy.^ When Becquet
died in 1788, only a litde more than 18,000 livres remained to be paid out
of some 400,000 livres that had been spent on construction.
These financial difficulties, however, did not prevent Holy Ghost
Seminary from constantly growing in public esteem and spreading its
work far and wide beyond the borders of France. In 1784 Becquet could
write to the Holy See that the number of newly ordained priests, which
•^*Unfortiinately, the crown prince died in 1765. His death had been preceded by that of
the King's mistress, the notorious Madame de Pompadour in 1764, and was followed by that
of the

crown

princess, the King's father-in-law

Distraught, Louix

and the queen

in the

dissolution. In 1774 he died

and was succeeded by

his inept

grandson Louis XVI.

^Biographies, 44.

-Biographies

,

49

short span of three years.

XV temporarily applied himself to good works, then relapsed into a life of

ff.

^Bulletin de la Province de France, nov. 1757, no. 88,

361-365.
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average around fifteen a year in mid-century, had increased to
twenty-four.^ Both Church and State were very happy with the work done
by the Spiritans, a satisfaction that the Abbot of Isle Dieu expressed, with
some exaggeration, by saying: "The priests trained and educated at Holy
have always surpassed my hopes, without a single one
Ghost Seminary
me."^ Now that the peace treaty of Paris had
disappointing
them
ever
of
left France with only a few remnants of its colonial empire, the govern-

used

to

.

.

.

ment was thinking of completely re-organizing its overseas territories and
spheres of influence. But with the Jesuits and their missions suppressed,
it find the necessary personnel to secure the needed religious services? There existed other orders, of course, such as the

where would

Capuchins, Carmelites and Dominicans, but growing antagonism against
religious orders in general made the government formulate plans to
remove all of them.
Before considering those plans that were, at least in part, executed, let
us mention one that was not. It originated in 1783 when the Holy See
negotiated with Benjamin Franklin about the ecclesiastical organization
of the newly independent United States. Franklin favored the idea of
entrusting the care of the infant Catholic Church in the States to Frenchmen, but the Holy See did not think that there was a need for a special
college to train America-bound missionaries. It would be preferable.
Cardinal Antonelli wrote, "to increase somewhat the income of the seminary of Foreign Missions ... or better still. Holy Ghost Seminary.
imposing on it the obligation of maintaining there, for the present, a
reasonable number of seminarians to be sent ... to the United States. If,
to begin with, eight or ten missionaries are sent, besides the vicar or
.

.

,

bishop, this will provide sufficiendy for the needs of the faithful in
question."^

would have been an ironic
adopted and the New England
It

twist

of history

if this

plan had been

whose soldiery had so bitterly
persecuted the Spiritan missionaries in Nova Scotia, had now become the
recipients of priests from Holy Ghost Seminary. Nothing, however, came
of this plan, although a decade later some Spiritans would come to the
assistance of John Carroll, the first Catholic bishop of the United States.
The other plans of the government — the replacement of all religious
orders in the remaining French overseas territories in America— fotmd
an enthusiastic reception from the Chaplain General of the Colonies, the
Abbot of Isle Dieu. The Spiritan missionaries, the Abbot argued, "had
always lived in perfect unity and harmony with one another, had always
states,

^Arch.Prop.. S.R.C., Mission!, 6, 371r: M. Betquet au Cardinal Prefet, 8 fevr. 1784.
5R.Arch.Qu., 1937-38, 239: I'Abbe de i'lsle Dieu an Nonce Apostoiique, 5 juin 1769.
Cf .Arch. Prop., S.R.C., America, Antille, 2, 62r-63r: ii Nunzio di Parigi a! Card. Pref., 15 ott.
1764; ihid., L e D, 243, 2()6v: a! S. Becquet, 22 Marzo 1783.
Nunzio di Parigi, 7 sett. 1783, Cf.
"Arch. Prop., L e D, 242, 757 ff.: Card. Antonelli a
Peter Guilday, Th> Life and Times of John Carroll, New York, 1922, 191-200.
.

.

.
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professed and practiced a spirit of unselfishness and evangelical poverty,
and had been submissive" to the authorities. "I'm not afraid," he added,
"to state that in the entire kingdom only Holy Ghost Seminary is capable
of providing as many priests as subsequently will be needed with respect
the students trained there are
to both quantity and quality because
educated for the most difficult, the most laborious, the least lucrative,
and the most abandoned posts. "^ The papal nuncio gave the plan his
wholehearted support. "Certainly," he wrote to Rome," no better choice
could be made, not just under the circumstances but absolutely, than the
priests of Holy Ghost Seminary." And the idea that secular priests would
do better than members of religious orders, he wryly added, "is perhaps
not so far from the truth where French secular and religious priests are
concerned"^— a statement that can be interpreted in more than one way.
To strengthen Church authority, which hitherto had often been divided among competing prefects apostolic and delegates, the Abbot proposed the erection of four vicariates, headed by bishops, in Guadeloupe,
Martinique, San Domingo (Haiti) and Guiana. These bishops should be
endowed with the same evangelical and apostolic spirit as their priests
and, consequently, should have been educated in a similar fashion. The
Abbot recommended that the Court address itself to Holy Ghost Seminary and, initially, to its returned missionaries from Acadia and Canada to
fill these episcopal posts, for this seminary had provided the Foreign
Missions Society with "the greatest bishops they have ever had in the Far
East." This seminary should function as a central establishment from
which the bishops "would draw the necessary personnel," through which
they would "maintain the needed correspondence with the Holy See" and
which would also serve as a retirement home for old and sick mis.

.

.

sionaries.^

Virtually the entire proposal of the influential abbot would in the course
of time be implemented, although the appointment of bishops to the old

French colonies was

to

meet so many obstacles

that

none were named

before 1851. The first tiny step toward execution of the plan was taken in
1765 when the Holy See created the Prefecture of the Miquelon Islands:
three specks of land totalling ninety-three square miles, off the coast of
Newfoundland, which were all France had saved from the wreck of its
North American empire. The Holy Ghost Fathers were asked and accepted to supply priests for them.

Guadeloupe, Haiti and Martinique^* did not

like to lose the religious

•^*The French-held islands of Reunion (Bourbon) and Mauritius (He de France) in the
Indian Ocean were not mentioned in the Abbot's A/^/«ojVc because Pope Clement XIV had

Abbe de I'lsle Dieu sur le projet
de retirer tous les missionnaires
published in David, L« Missionnaires .... 51 ff.
''Arch.Prop., S.R.C., America, Antille, 2, 62r-63r: il Nunzio di Parigi al Card. Pref., 15 ott.
^Memoire de

reguliers

.

.

.

,

1764.

"David,

ibid.

I'

.

.

.
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orders which had been caring for them for more than a century, and
Becquet wisely declined to hasten these priests' expulsion by offering to
replace them by Spiritan missionaries. Moreover, where would he have
found all the personnel for such far-flung undertakings? As the Abbot of
Isle Dieu himself had pointed out,'" Holy Ghost Seminary was not a
purely missionary institution and respected the personal preferences of
its students. All Becquet could do was appeal to them not to forget the

"humble and abandoned posts" in the colonies, but the large majority of
them preferred to assume "humble and abandoned" positions in their

home

country.

Guiana, however, constituted a very special case. Hitherto staffed by
the Jesuits, their suppression had created a most urgent need for replacements. A score of priests would be needed for this colony, in which
by 1769 there was only one priest left who was known to be active. Becquet
was quite willing to undertake this mission, but he laid down certain
conditions — namely, an adequate allocation from the government to train
the needed priests and take care of them in illness and retirement, and, in
addition, the official assignment of Guiana to the Spiritans by the Holy
See. For various reasons the negotiations dragged on until 1777 before
King Louis XVI made it all official but, while waiting for this, Becquet sent
some priests to alleviate the most urgent needs. The Spiritans' willingness
to take charge of this difficult mission was a major factor in the government's generous contribution to the solution of the financial troubles
caused by Becquet's building program.'
Being now in charge of overseas missions, Becquet began to use the title
of "Superior General."^* Of greater importance, however, was the fact
that a change came about in the status of the priests sent out to the
missions by Holy Ghost Seminary. Its superior was not only responsible
for their formation but acquired also a measure of authority over them.
He proposed candidates for appointment as apostolic missionaries or
prefects, and the necessary papers were sent to Paris with a blank space to
be filled out with the name of his chosen candidates. Becquet had, of
course, to submit their names to Propaganda and also to the government,
entrusted them to the care of the Archbishop of Paris. After the French Revolution, Holy
Ghost Seminary became officially charged with the pastoral care of all French colonies.
^*Becquet was already given the title of "Superior General" on the foundation stone of the
Seminary's chapel, which was laid on November 22, 1769. He seemed to have been hesitant
as to what exactly he was Superior General of, for a dozen letters to Propaganda are signed
"Superior General of the Seminary of the Holy Ghost," nine "of the Congregation of the
Holy Ghost," one "of Holy Ghost's," and one "of the Seminary and Missions of the Holy
Ghost."
^'^Da\id, op.cit., 53.

"Arch. Prop., S.R.C., Fondo di Vienna, Africa, America, Antille, 37, 179r ff.: lettres
patentes du Roi, dec. 1777 (partial text in *N.D., 19 f.); B.G., 32, 427 f.; Rath I, 276 ff.;
R.Arch.Qu., 1937-38, 329: I'Abbe de I'Isle Dieu au Nonce Apostolique, 5 juin 1769.
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which provided for the transportation and maintenance of the colonial
clergy.'"

A

further development occurred when, in connection with the Guiana

mission,

some young

priests trained at

Holy Ghost Seminary became

attached to the Congregation as "associates" for the missions. The same
word was also used to describe the relationship of two older priests, Father
Robillard and Father Lanoe, sent to Guiana. Hitherto the term "associate"

had been used only for the professors and directors of the Congregation's
seminaries in France, the only ones whose names are recorded in the
"Register of Associates" or legal membership list. Now this term was
extended to include other priests laboring in the missions.^* For lack of
documentation,^* it seems impossible to determine exactly what were the
rights and duties of this new type of "associates," but they viewed the
Superior General of the Congregation as their Superior, remained with
the Society until the end of their lives, '^* accepted transfers to other
missions or sought his approval to remain wherever the Revoluton had
scattered them after 1792. Briefly put, they acted as people who had made
a permanent commitment to the Congregation and its works, and they
were known as "Missionaries of the Holy Ghost. "*^ How seriously they
took their commitment can be readily seen in the fact that it still motivated
them about half a century later.
Because this aspect of Spiritan history is relatively unknown even within
the Congregation,

it

may

not be amiss to give some detail. In 1804 and

^*The names of known mission associates are Robillard, Lanoe, Le Grand, Moranville,
Herard, Hochard and Duhamel. Regarding Robillard, Becquet wrote to Propaganda Fide in
1774: "He wished to become our associate three years ago before departing for Cayenne;
we are happy to admit him this year." Lanoe wrote to Becquet in 1784: "When I had the
honor of associating myself with your institute, I did not seek a salary, old age pension or any
other temporal advantage."'^
"Tor their life in the missions, Father Lanoe suggested that all priests constitute only "one
heart and one soul," living, like the Spiritans in Paris, "in a kind of community, with a bursar
providing for each one's needs," that the major establishment of Cayenne serve as a
community center "in sickness and in health" and that its Rector "see to it that the rule of the
Holy Ghost be carefully observed." In addition, that house should have a good library for the
use of the missionaries. From his letter we also learn that Father Becquet had submitted a
plan for this central community and wanted to do away with the isolation of the priests

one-man

in

parishes.'^

'*Except Robillard,

who returned

'-See, e.g.. Arch. Prop., S.R.C.,

to

France and resigned

as prefect in 1779.

America, Aiitille, 2, 329r: il Nunzio al Card.Pref., 14 aprile
M. Becquet a la Propagande, 2 oct. 1774.
'^B.G., 32, 428 f.; Arch. Prop., S.R.C., America, Antille ... ,2, 271r: Becquet a la Propagande, 2 Oct. 1774; Arch. C.S.Sp., 4-B-in: Lanoe a M. Becquet, 6 nov. 1784.
'^Arch. C.S.Sp., 4-B-nL Lanoe a M. Becquet, 6 nov. 1784.
'•^Sulp.Arch.: Madame Dewint a M. Herard, 16 janv. 1821, and Madelle Maria Dewint au
meme, 26 juill. 1822; M'emoires de Mgr Brumanld de Beauregard, Poitiers, 1842, 2, 352; M. C.
Moreau, Les pretres franqais emigres aux EtaU-Unis, Paris, 1856. His biographies of Moranville,
Herard and Duhamel do not call them secular priests but "Missionaries of the Holy Ghost."
1777,

and

ibid., 2,

271r:
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1805 Father Herard, then in the Virgin Islands, referred to Moranville^*
in Baltimore as "his confrere" and to Father Duflos in Paris as "our
venerable Superior'V Duhamel, beset by infirmities and living at
Hagerstown, Maryland, wrote that he was willing to return to the front
lines if his Superior, Father Le Grand, gave him the order. Duhamel,
moreover, was mockingly referred to as a "vagabond monk" by a
neighboring pastor — which implies that he was identified with a congregation or order. Herard, who visited the Motherhouse in 1819, after an
absence of thirty years, accepted his transfer from the States to Martinique and returned to Paris in 1837 because he wished to die among his
confreres. Moranville, who became an American citizen and pastor of St
Patrick's of Baltimore in 1804, was invited to become a professorial associate in Paris, but pointed out that he was better gifted for active
ministry than for teaching; yet, he, too, rettirned to Paris in 1823 because

he wished

The

to die

among

his confreres.'^

of the hitherto exclusively professorial staff
of the Spiritan seminaries in France for overseas missions gave rise to
another development. In 1778, Dominic de Glicourt, a teacher of theology at the Paris seminary and listed in the "Register of Associates" since
1771, was appointed to the missions.*'* Becquet sent him to Guiana, saying
official responsibility

he "destined him to become soon Vice-Prefect of Cayenne."'^ The
between "missionary associates" and "professorial" ones was
becoming blurred at about the same time as it was being established; at
least, one could pass from one category to the other. In the nineteenth
century that distinction would disappear altogether.'"*
that

distinction

Duhamel "our confrere"; and in another letter
"our Superior."'^
^Several priests who were in their probationary period before being inscribed in the legal
"Register of Associates" also went to the missions: Julian Becquet, James Bertout, Theodore
Le Maire and Poncelet.
'"*In the historical perspective of the development undergone by the Congregation, the
following meanings of the term "Spiritan" can be distinguished until 1848:
1. Any priest educated at Holy Ghost Seminary in Paris.
2. Members of the society founded by St Louis de Montfort, which was then known as the
"Missionaries of the Holy Ghost" and about two-thirds of whom had been trained in the
8*\Vriting to Herard, Moranville also calls

to a Sulpician he refers to Bertout as

Spiritan institution.
3. Any foreign missionary educated
through the Foreign Missions Society.

'"B.C.Arch., 4F3: Herard a
avril 1804.

at that

seminary but presented

Mgr Carroll, 4 mars

to the authorities

1805: Arch.C.S.Sp., 97-A-U:

Herard

a

M.

Gondre, 30

'^Sulp.Arch.:

Herard a Moranville,

15 dec. 1809; B.C. Arch., 19K11: Moranville a Tessier,

19 sept. 1824.
'«A. Gabon, "Le Clerge de la Guyane sous la Revolution," R.H.C., 1950, 201; B.C. Arch.,
3F5: Duhamel a Mgr Carroll, 8 janv. 1810; I'ATni de la Religion, 103, 230; Snip. Arch.:
Moranville's act of naturalization as an American citizen, 9 March, 1804; B.C. Arch., 19K12:
Moranville a Mgr Marechal, 26 avril 1824.
"'Arch. Prop., S.R.C., Fondo di Vienna, Francia, 26, 184r: il Nunzio di Parigi al Card.
Pref., 9 marzo 1778; ibid., S.R.C., 2a serie, C.V., Sto Spirito, 1, 418r-419v: lettre de M.
Becquet, 30 avril 1779.
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this

colony also was entrusted to the Holy Ghost Fathers, so that they were now
looking after missions on or near three continents. It was a surprising
development under the leadership of a man whose career had been
strictly academic before he became the Superior of the Spiritan institu-

Becquet himself, however, was what we may called a "failed missionis to say, in his younger years he had wanted to become one in
the Far East, but for reasons unknown had been unable to achieve his
ambition. Now that he was Superior, historical circumstances gave him a
chance to compensate for that failure. To complete the picture, let us add
that he also supplied a few more missionaries to Canada and sent two
Spiritans to instruct and baptize about 1,200 slaves on sugar plantations in
San Domingo (Haiti).^**
In connection with all these missions, Becquet had also to cope with
certain undesirable features, which would continue to plague the Congregation for a long time. First of all, his seminary was simply unable to
supply all the necessary personnel from its own students. Not enough of
them wished to go to the missions and, in addition, one cannot staff entire
missions solely with recently ordained priests in their mid-twenties. At
least, some more mature persons would be required to occupy the more
responsible positions, and it was not always possible to pry older Spiritantrained priests loose from the functions they had accepted in the home
country.^ ^* This meant that Becquet and his successors often had to
appeal to outsiders to join the work for which the Congregation was
responsible. No matter how well recommended they were, they did not
tion.

ary," that

always

live

up

to expectations. ^^

Secondly, since the government paid the living expenses of the missionaries, colonial administrators

tended

to

view these priests as state

at Holy Ghost Seminary and directly presented to the
Superior.
5. Priests trained at the Seminary, or affiliated with it, as "associates for the missions," who
were known as "Missionaries of the Holy Ghost."
6. Directors and professors of the seminaries operated by the Congregation and listed in
its legal Register of Associates.
7. Priest members of the "second order."
8. Priest members of the "first order."
The last two categories refer to a short-lived reform made in 1847, which will be mentioned
later. The name "Spiritan" was sometimes also usurped by priests who worked or wished to
work in the colonies but had no special connection with the Congregation or its Parisian
seminary. In 1848 the name became exclusively reserved for members of the Congregation
and applied, of course, also to non-clerical members or Brothers.
"*In 1776 the Abbot of Isle Dieu complained that even the Miquelon Islands were
understaffed and wanted to send a thirty-three year old Franciscan, Peter Chauvin, or fifty
year old John Chevalier to this mission. Few, if any, of the priests sent to Guiana by Father
Becquet before 1778 seemed to have been educated at Holy Ghost Seminary.
4.

Overseas missionaries trained

authorities by

its

^"Michel I, 261; Koren II, 108 ff.; Biographies, 74.
-'R.H.M., 5, 573 and 592; Janin I, 59; Arch. C.S.Sp., 4-A-IV:

Cayenne,

12 avril 1776.

lettre

du Gouverneur de
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employees and

tried to regulate their

work down

to the last detail. If they

disregarded the governor's instructions, they could and would be
peremptorily shipped home in disgrace. One can imagine what troubles
the priests would be in when they had to deal with utterly unreasonable
governors or when government policies underwent abrupt changes.
Finally, the generous government support made the Seminary itself
more and more dependent on the State for its necessary resources.
Because the government allocations did not suffice to cover all its expenses, it began, for the first time in its history, to ask its students to pay
something for room and board. Although the amount was small — only
100 livres— and waived for those who could not afford it, this step was a
deviation from the original intentions of its founder.-^

2.

The Revolution

in

France

On the eve of the Revolution, John Duflos (1726-1805) became Superior
General. Both he and his brother James, who had joined the Congregahim

in 1740, belonged to a wealthy family and had
admission to the Seminary only by giving up their
income or possessions. Like his predecessors, he was greatly esteemed by
many high-ranking people in Paris. Within the Seminary, he had worked
quite well as professor of moral theology and director for thirty years.
Duflos barely had time to pay the last remaining debts of Becquet's
extensive building program, thanks to a final gift from the defunct Celestine order, when the Revolution began. In November 1789, only a month
after its "Declaration of the Rights of Man," the National Assembly put all
ecclesiastical goods at the disposal of the nation and compelled him to
submit a detailed inventory of all assets and debts, as well as lists of all
books and manuscripts in the Seminary's library and archives. In February, 1790, religious vows were declared contrary to the nature and
dignity of man, a decision which doomed all religious orders and congregations, but left the Holy Ghost Fathers provisionally untouched because
they did not have any such vows. Foreseeing that this exception might not
last, Duflos began a strenuous effort of lobbying among the members of
the National Assembly to save his Congregation, and the Commissary
General of the Colonies courageously risked his neck to support him, but
it was in vain.
In the same year 1790, the "Civil Constitution of the Clergy" was
adopted by the National Assembly and gradually all priests exercising a
function had to swear an oath of adherence to it. Pope Pius VI condemned
this oath as schismatic, and none of the "registered" Holy Ghost Fathers in

tion ten years before

managed

"Le

to qualify for

Floch, 453: Adresse a Nosseigneurs de I'Assemblee Nationale (1790); Arch. C.S.Sp.,

4-B-III: Registre des recettes et depenses 1773-1789.
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France took it. The first effect of their refusal was merely the loss of the
annual subsidy of 10,000 livres, which their seminary had been receiving
since 1777. But on August 18, 1792, the Legislative Assembly decided to
suppress all congregations, whether they had religious vows or not. As if
to make doubly sure that the Spiritans would be included, they figured
twice in the suppression list — once under their proper name and once

under their Jansenist epithet as
By now the Revolution was in

"Bouics."^''
full

swing.

shortly after 6:00 P.M., a well-directed

On

Sunday, August

armed mob of

19,

1792,

"sans-culottes"

descended on the peaceful neighborhood of Holy Ghost Seminary. After
invading the nearby Irish Seminary and finding it empty because directors and students had fled to the safety of the countryside, the revolutionaries turned their attention to the Eudist community, close to the
Spiritan property. Here they had more success, for thirty-two of these
priests had unwisely gathered there from all over France. They were
arrested and executed two weeks later. Part of the mob that had captured
them turned its attention to Holy Ghost Seminary around 10:00 P.M.,
invading the grounds by scaling the garden wall. Apparently the strenuous climb had made them thirsty, for once inside they asked where the
wine cellar was and then headed immediately for it. Quickly decapitating
the bottles and dispatching their contents, these wild insurgents celebrated the great Revolution with gleeful savagery.

Meanwhile, the community and the dozen or so remaining
seminarians — all others had been sent away until the turmoil would be
over— had gathered upstairs expecting the worst. They sorrowfully bade
each other farewell "till we meet again in eternity," and then proceeded to
ready themselves for their last moment on earth. Fortunately, however,
the wine had done its work and, even among these revolutionaries, there
were some people who sought to spare Holy Ghost Seminary. They
managed to direct the steps of those besotted maniacs to the front door,
where they could recover their wits in the fresh air outside. The escape

had been

close.

Two weeks

later,

when

priests

and nuns were murdered

of the Seminary again escaped
untouched. However, because no one could hope for a continuation of
such good fortune, they decided to disperse in civilian clothes and seek
shelter individually. Some fled to Switzerland, Italy and England, and
others courageously went into hiding in the neighborhood.^^
In 1793 the government first leased and then, in 1796, sold the seminary
buildings for the ridiculously low price of 40,683 livres, far less than ten
per cent of their construction costs. But even at this low price, none of the
Holy Ghost Fathers could pinxhase it as his personal property in order to
preserve it for the Congregation when the Revolution would have run its
wholesale

all

'""Biographies

,

over

Paris, the Spiritans

71-79; Michel

^^Biographies, 79-81.

I,

320.
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The new owner, a Mrs Angar, however, quietly rented their old
rooms back to the Spiritans who had stayed in Paris, while many other
rooms were occupied by disguised nuns from confiscated convents. There
they stayed hidden and unknown throughout the Terror. However, in

course.

1797,

when the

priest, so

it

tide

of persecution rose again after an abortive coup d'etat

more prudent to seek refuge in the neighborhood. One
appears, managed to stay in the seminary buildings; his name

they thought

it

was John Boudot, and he hid out in the spacious library after finding a
way to get into it without breaking the government seal on its entrance.
This lonely figure out of the past left his hiding place only to visit the sick
and to hold services in the chapel. Its outer door had also been sealed, but
it was used again, first in secret and then more and more openly, for
religious worship. After briefly serving as a factory of colored paper, the
seminary buildings were finally leased to the State's Higher Institute of
Education. ^^
In Meaux also revolutionary mobs had plundered the Spiritan college
and seminary, which had to close their doors in 1792. When the
government-appointed "constitutional" bishop bitterly complained that
the local Holy Ghost Fathers refused to recognize his authority, four of
them went into hiding in Paris, while three stayed behind to exercise their
ministry. One of these. Father de Glicourt, was imprisoned for a few
months in 1793 or 1795 and arrested again in 1799 for "making the people
fanatical and using books with aristocratic symbols." Condemned to deportation, he was released before the penalty could be carried out and
returned to Meatix. Meanwhile his Superior, Peter Rupalet, had also been
arrested in 1797 and died as a prisoner in the local hospital. When peace
was temporarily restored between Church and State in 1802, the Bishop
of Meaux appointed de Glicourt Superior of the seminary, giving him a
mandate to restore this institution. It was provisionally a purely honorary
appointment, however, for nothing could be done immediately. When he
died in 1807, the Congregation was in no position to assign a successor and
staff for the seminary and its many fruitful years of work in Meaux came
to an end.-^
Let us now turn our attention to the overseas territories where Spiritan
*
missionaries worked during these turbulent years.

3.

Acadian and Micmac Missions

The Miquelon Islands:

When

Settled,

Wrecked; Resettled and Wrecked Again

the treaty of Paris was signed in 1763, France had been able to

retain the tiny islands of St Pierre
"/fcfrf..
^"^

82-86; N.B., 254.
f'., 105 f.

Biographies, 92

and Miquelon, off the coast of New-
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foundland, as indispensable for its fishing fleet. Almost at once the government began to send sturdy Acadians to colonize these barren rocks
and to engage in fishing. At its request, the Holy See separated these
islands from the Diocese of Quebec and erected them in 1765 as an
independent prefecture. Father Becquet nominated two former missionaries of the Acadians and Indians, James Girard and John Manach, as
the first Prefect Apostolic and Vice-Prefect of the place. In July 1765, they
Unfortunately, the vessel got caught in a
storm of such fury that they drifted helplessly for weeks and were driven
so far off course that they landed, completely exhausted, about 3,000
miles farther south in Martinique. Sent back to France in mid-winter to
recover from their ordeal, Manach died January 22, 1766 during the
return trip, and his companion was too weak to sail again.^^
In 1766 the Spiri tans Julian Becquet, a nephew of the Superior General,
and Xavier Paradis were sent to replace them. Both enjoyed the high
regard of the Abbot of Isle Dieu, who forecast that they would need their
excellent qualities in dealing with the local governor. The control this
representative of the State exercised in religious matters was so rigid that
Becquet found it almost impossible to organize parishes in the colony. Yet,
he valiantly endured for eight years until, in 1775, the arrival of a third
priest, Father James Bouguet, gave him a chance to return to Europe w ith
the intention of submitting his troubles to the Holy See. When this plan
could not be carried out, he resigned as Prefect'^* and was later replaced
by Father Paradis.^^
set sail for their destination.

Meanwhile the Acadian population made strenuous though often
procure a living on the barren islands through fishing and
agriculture. The difficulties were so great that many of them had to leave
while others subsisted precariously on government support. The islands,
moreover, were constantly burdened by having to provide for Acadians
escaping from their misery in Nova Scotia and adjacent lands or from
their exile in the American colonies, and, paradoxically, others who were
trying to return to the land of their birth. Gradually, however, through
persevering hard work, about 1,400 settled in hopeful permanence on the
islands. With their own hands they built not only their humble dwellings,
but also their fishing boats and the necessary installations for drying their
futile efforts to

catch.
'^Father Peter

another former Acadian missionary, was first appointed Prefect
war of 1778-83 prevented his departure. He remained
1783."

Cassiet,

Apostolic, but the Franco-British
officially in

function

"Lauvriere,

f Arch.Col.,
;

2,

till

221 f David, "Les Spiritains a Saint-Pierre et Miquelon," B.R.H., 1929, 437
B, 122, 190: Le President
de la Marine a I'Abbe de I'lsle Dieu, 7 juin

Cll,

;

.

.

.

1765.

2»R.Arch.Qu., 1937-38, 238: I'Abbe de I'Isle Dieu au Nonce apostolique, 5 juin 1769;
David, loc.cit.
"Arch. Prop., L e D, 230, 192r-193v: al Nunzio di Francia, 26 marzo 1777 and ibid., 243,
658r: al S. Villars, 3 sett. 1783.

TO THE ENDS OF THE EARTH

98

was only with the greatest reluctance that Great Britain had allowed
France to retain these islands. Although they wholly lacked fortifications
and were therefore militarily useless, the British Navy kept a close watch
on them. When, in connection with the American War of Independence
(1778-1783), France and Great Britain became enemies again, some
British ships captured the defenseless islands in 1778. After sending the
French governor and his "army" of less than three dozen men back to
France, the conqueror again systematically destroyed what the poor refugees had built up so laboriously. More than 360 dwellings and fishermen's huts, 200 storage sheds and other structures went up in flames.
Once more, the Acadians, who seemed doomed to remain "settlers"
forever, saw themselves deported together with their two priests Paradis
and Bouguet. In two trips a few miserable schooners transported the
entire population of 1,400 under such wretched conditions that fifty to
sixty adults died during the trip and more than 100 others expired in the
year after their arrival in France. By 1780, less than 800 of the deportees
were still waiting for an opportunity to return to their little island home.
In 1783, when a peace treaty restored the islands to France, Father
Paradis returned with many of the former Acadian settlers. Gradually the
hardy fishermen rebuilt their establishments during the seven years of
peace which followed. The religious service was reinforced by the sending
of three priests, John AUain, Francis Le Jamtel and John Longueville; the
latter became Prefect Apostolic around 1788.^^* On the eve of the French
Revolution about 1,200 people, of whom 514 were Acadians, lived peaceIt

on the islands.^"
With the coming of the Revolution the government imposed the schismatic constitutional oath on the clergy. Fathers Allain and Le Jamtel
courageously refused to comply and fled with most of their parishioners
to Nova Scotia; from there many of them went to the Magdalen Islands in
the Gulf of St Lawrence. Left alone in the Miquelon Islands, Longueville
fully

dilemma of either following the same course, leaving the remaining population without any priest, or taking the oath. He decided to
take the oath — an action that enabled him to stay and minister to the
spiritual needs of the people, but which also made him a priest who was no
longer in good standing with the Church.
At first, the Revolution had very little effect upon the islands. The
people rejoiced, of course, when the new government cancelled all the
debts the settlers had contracted with the Ancien Regime, but otherwise the
Revolution scarcely caused a ripple. Like everyone else, the members of
faced the

'^*In forwarding the government's request that Longueville be made Prefect Apostolic,
Becquet added no recommendation, but simply stated that he knew this priest only from his
correspondence with the Ministry of the Navy.'' This proves that he was not a Spiritan.

'"Lauvriere, 2, 226 ff., 237; David, ££"5 missionnaires
"•Arch. Prop., S.R.C., America, Antille, 2, 511r: lettre
.

.

.

,

du

46.
13 fevr. 1787.
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attended Sunday Mass and even

Vespers, instead of following the example of their Parisian model in
compiling lists of people to be executed. This peaceful development,

however, was not to the liking of the seven young men who had constituted a committee of "Friends of the Revolution." The guillotine was busy
all over France; the Miquelon Islands, they thought, should not be less
revolutionary than the other parts of France. "The colony," they said,
"will never be peaceful unless some throats are cut here too."^^
Father Longueville, who had become a member of the local General
Assembly, and Commander Danseville did their best to prevent violence.

When

the young firebrands persisted in their demands, the commander
had them deported to France. The home government, however, disapproved of this deportation and returned the "victims of the unpatriotic
aristocrat" to the islands. It is not difficult to imagine whose heads would
have rolled had they become masters there.
Meanwhile a conflict broke out in the Assembly relative to the voting
age. In France, the age had been fixed at twenty-five, but this requirement
seemed too rigid to some of the Miquelonians. In the ensuing discussion,
the Assembly members on the Gospel side opposed those on the Epistle
side (the meeting was held in the church) and wanted to lower the age to
twenty-one. Suddenly someone proposed that they reject the authority of
the National Assembly in Paris and proclaim that the laws of Miquelon
were made only in Miquelon. When the President of the local Assembly
concurred, a hastily drafted law was accepted to this effect. Thus the little
islands had proclaimed, perhaps unwittingly, their independence from

France (April 11, 1793).^'^
Unfortunately for the new republic of ninety-three square miles, at this
time war broke out again between France and Great Britain. Soon a
British fleet of five ships made its appearance. Having never heard of the
Independent Republic of Miquelon, the British wanted to prevent France
from using the islands to its advantage. Since the local army of forty-six
officers and men was no match for the 300 sailors and soldiers of the fleet,
Danseville surrendered unconditionally. After deporting the commander and all non-residents to Halifax, General Edgell, the British chief, left
a garrison to keep the local population in a state of virtual imprisonment.
Eighteen months later, everyone not wanting to settle in Nova Scotia was
deported to Halifax and thence to the Channel Islands of Jersey and
Guernesey. It was the fifth deportation for many of them. As for Father
Longueville, he must have shared in this deportation, for later we find
him in France, in good standing again with the Church, as an honorary
canon of the Rheims Cathedral. He died in 1820,at the age of sixty-seven.
••-R.Can.Arch., 1895, State Papers, Cape Breton, 44; Perret,La Geographic de Terre-Neuve,
299; David, art. cit.. B.R.H., 1929, 438 f.; Lauvriere, 2, 238.

Paris, 1913,

"Lauvriere,

2,

237

ff.;

Perret,

300

f

1

TO THE ENDS OF THE EAR TH

00

When the survivors and their descendants returned after the Peace
Treaty of Paris of 1814, they found the islands "as barren as on the day of
their discovery and without any trace of the structures" that had formerly
stood there. Everything had to be started all over again, including the
spiritual ministry still entrusted to the Congregation.^^
Oil the

Mainland and Adjacent

Islands

Indian Threats and Their Residts. After the death of Father Maillard no

was permitted in Nova Scotia for six years. ^^* Both the Micmacsand
Acadians scattered throughout the territory had to keep their faith alive
while they were exposed to the activities of ministers of the "Pure Gospel."
When the Indians' repeated requests for a priest fell on deaf ears, they
threatened to take reprisals against the British settlers. Dissatisfied with
the blunt refusal by the Lords of Trade, the Micmacs finally made it clear
that unless their demand was met they themselves would get a priest, with
or without the government's consent, and that any preventive steps would
priest

result in full-scale attacks on the British settlements. Governor Montague
Wilmot and his Lieutenant Michael Franklin, at last, convinced the Lords
of Trade that "any attempt to convert the Micmacs by Protestant missionaries
will greatly exasperate them and prove fatal to the settlements in this Province." Franklin got permission to secure a priest at the
expense of His Majesty's government. ^^
Meanwhile British traders and officers living in Nova Scotia had addressed similar petitions to the Bishop of Quebec in favor of the persecuted Acadians. They pitied these poor people and offered to bear all
travel expenses of the missionaries and to pay for their support. Two
years later, in 1768, Bishop Briand was finally able to send Charles Bailly
de Messein as an officially approved priest. The friendly disposition of the
officers and traders from Great Britain, however, was not at all matched
by the Puritan settlers who had taken over the lands confiscated from the
Acadians. They loudly demanded the priest's expulsion under the constitution of Nova Scotia and in general made life so miserable for him that,
after four years, Bailly withdrew from his precarious position. Meanwhile
.

.

.

'^*Father Manach had vainly tried to reach the Micmacs
Miquelon Islands had been for the same purpose. ^^

in 1763.

His appointment to the

3^R.Can.Arch., 1894, 484 f: Ogilvie to Secretary of State, 18 May, 1793; ibid., 1895, State
Cape Breton, 49: McCarmick to Ogilvie, 10 Feb., 1793; David, Lm Missionnaires
47; Lauvriere, 2, 243.
3'^C.F.D.I., 2 143 f: lettrede M. Manach, 4 mars 1763; Arch.Col., Cll, B, 121, 9: Le President
Papers,

.

.

.

,

de la Marine a M. Dangeac, 17 mai 1765.
»«Arch.N.S., A, 78, 83: Franklin to Lords of Trade, 3 Sept., 1766; ibid., 76, 162: Wilmot to
same, 9 Oct.. 1765; R.Can.Arch., 1905, 2, App., 223: Campbell to Hillsborough, 20 March,
1769.
.

.

.
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to take over

the torch of faith. ^^

an eleven year old boy, Joseph Bourg, and
companion, John Brault, from Father Le Maire's

Tioo Little Deportees. In 1755,
his twelve year old

Canard River, weepingly followed their parents into exile,
having been rounded up by Colonel Winslow for deportation from their
prosperous farms. On a cold autimin morning, together with hundreds of
other victims of the Grand Derangement they set sail for an unknown
destination. Eleven hundred and forty of them, including the Bourgs and
their six children, were dropped on the coast of Virginia. The welcome
awaiting them there was colder than the icy waters of the Arctic seas. The
local authorities forthwith decided to get rid of this disease-ridden mass of
Popish sufferers and shipped them to England to be disposed of as
"prisoners of war" according to the pleasure of the Lords of Trade .^^
Very little is known about the Bourg's sojourn in England. Along with
other Acadians, they remained there in wretched conditions until the
peace of 1763. Joseph's mother, as well as John Brault's father, died either
there or in Virginia. In order to provide for the two families, the widow
and the widower married, and the two boys became inseparable friends.
When, in the spring of 1763, the detention camps opened their gates, the
Bourg family settled at Saint Servan, Brittany. Possibly by way of Father
Le Loutre, who cared devotedly for the Acadian refugees, John and
Joseph were brought to the attention of the Abbot of Isle Dieu as potential
parish in

,

The abbot personally paid for their classieducation and then, in 1767, had them admitted to the Holy Ghost
Seminary. Because the British government still adamantly refused to
admit any French priests to Canada, he sent them four years later to
Quebec simply "to join their family. "^^
After their ordination in 1772, the bishop assigned Father Brault to

candidates for the priesthood.
cal

Quebec region, where so many Acadians had settled that
became known as a new Acadia. Brault increased their number
by quietly gathering numerous deportees from New England. For forty
years he remained their devoted pastor until mental frailty forced him to
retire. He died in Montreal in 1824 at the age of eighty.^" As for Father
Achigan

in the

the place

^^R.Arch.Qu., 1937-38; M. Jacrau au Nonce apostolique, 20 aout 1766; P. Gaudet, "Un
ancien Missionnaire de rAcadie," B.R.H.. 1907, 245 ft.; Murdoch, 11, 478.
'^Winslow, 175; Lauvriere, 2, 123; Arthur Melan^on. Vie de I'Abbe Bourg, Rimouski, 1921,
18

and

28.

^"Melan^on, 28, 32 ff.; Anselme Rheaume, "L'Abbe Joseph-Mathurin Bourg," B.R.H.,
1900, 263 ff.; R.Can.Arch., 1937-38, 219 f. and 233: I'Abbe de Tlsle Dieu a Mgr Briand, 19
fevr. 1766 and 4 juin 1767; Arch. Prop., S.R.C., Am. Sett., 1, 302: I'Abbe de i'lsie Dieu au
Card. Castelli, 8 dec. 1772.
'"'Guy Courteau et Francois Lanoue, Une nouvelle Acadie n.p., 1947, 59-75; David, "Les
deux premiers Pretres Acadiens, B.R.H., 1929, 445. The records assembled by Henri Tetu
show two earlier Acadian priests, Bernardin and Pierre de Cannes de Falaise, ordained in
1729 and 1731 respectively (B.R.H., 1908, 163, 167, 235).
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Bourg, he was sent to the land of his birth, Acadia, to take over the
of the Acadians and Indians in Nova Scotia, New Brunswick

spiritual care

and adjacent

areas."*"

"In Joumeyings Often." Establishing his headquarters at Tracadieche

where about 200 Acadians lived through hunting and fishing,
Bourg soon undertook the first of his numerous journeys through the
immense territory entrusted to his care. Before long, he visited the Micmacs in the Chaleurs Bay and Restigouche, where, with a surprising ease,
(Carleton),

he quickly learned their difficult language. In the spring of 1774, he set
first trip through the forest, accompanied by two Indians,
toward the St John River to visit the encampments of the braves and the
tiny settlements of Acadians deep in the woods. He went also to all the
other familiar places where Acadians had sought refuge: Peticodiac,
Memramcook, Cocagne, Baie Verte, Miramichi and so on. At each, he
could stay only a short while; then he would set out again, alone or with an
Indian, travelling through dark forests, paddling in frail canoes on rapid
rivers, by snow shoes in winter, living, like the birds, on what a kind
Providence would provide, sleeping lonely nights on a bough under a
starry sky or sheltered behind a protruding rock. Mornings found him on
the go again, on to the next clearing or along a river where a few scattered
remnants of Acadia tried to eke out their existence.
If the constant travel constituted a heavy burden, the situation was even
worse when he arrived at a settlement or Indian camp. People would
gather from as far away as thirty miles. After saying Mass, hearing confessions, blessing marriages, etc., he would spend the rest of the day instructing the children and exhorting the adults. They never tired of hearing
him during the few days he could spend with them. Nearly everyone
would stay until his departure at the place where he had set up his altar,
eager to hear him all over again. Then after a final blessing, all would
leave: the Acadians for their remote clearings, the priest for another
out on his

setdement.
To secure the survival of the faith during the long periods in which no
priest was able to visit them, Bourg followed the example of Maillard and
appointed the most respectable elder of each settlement as its lay apostle.
He would preside at prayer meetings, baptize the children, witness marriages, accord certain dispensations, and conduct funerals. On Sundays,
people would gather for a "wooden Mass," to sing the trusted old chants of
the Kyrie and Gloria, to listen to Scripture readings, and to hear the
sermon delivered by the elder. When death struck, they would gather for
three days' wakes and then sing the Requiem Mass before the elder would
conduct the corpse in solemn procession to their cemetery. Here and
there people began calling the presiding layman their "bishop," and in
this way these Acadians never lost contact with their faith. ^'
^•Melangon, 44-93.
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Father Bomg^^* Averts Indian Revolt. In 1776, when the American
Colonies were in revolt against Great Britain, a number of colonists living
in Nova Scotia went to the Congress of New York and claimed that their

colony was ready to join the movement for independence. Upon their
return, they tried to stir the Indians and Acadians to revolt and make
common cause with the colonies to the south. The Acadians, however,

remembered much too vividly their sufferings at the hands of the

puritan-

New

Englanders to be tempted to join them. Moreover, straightforward and unsophisticated as they were, they must have been bewildered to see people who had insisted so much that they taken an unconditional oath of allegiance to the King of England now make every effort to
have them disregard their sworn obligation and revolt against their
legitimate sovereign. Next, these colonists tried to have Father Bourg and
Father Le Roux'^* persuade their flock to join the rebellion. When
friendly efforts failed, they put a pistol to Le Roux's throat and
threatened to kill him and Bourg as well, but not even this could induce
either the priests or the Acadians to break their oath and support an
ical

on Fort Cumberland. ^^
The situation, however, was different with respect to the Indians.
Never very kindly disposed toward Great Britain, they listened with
considerable sympathy to the proposed rebellion. A wholesale Indian
revolt in Nova Scotia (threatened from without by American "freedom
fighters" and from within by considerable numbers of sympathizers)
attack

could very well have placed the country in the camp of the separating
colonies. For this reason the acting governor, Colonel Marlot Arbuthnot,

made determined

efforts to restrain the Indians.

When

his

attempts

become more widespread, he hurriedly dispatched an appeal to Quebec to secure the services of Father
Bourg, the only man who could save the situation. Meanwhile the Indians
failed

and the

revolt threatened to

war to the British commander.^"*
must have been humiliating for the proud colonel. Twenty years
before, he had taken part in the capture and deportation of the Acadians
sent a formal declaration of
It

i5*jn 1774 Bourg had the consolation of seeing his parents and their children return to
Canada and settle close to his residence in Carleton.^"'*Thomas Le Roux seemed to have arrived in Canada shortly after Father Bourg. How
he managed to be admitted is a mystery. Even in 1784, after giving considerable support to
the British to save Canada, Bishop Briand could not secure permission for his own nephew,
Father Duchene. Until the French Revolution, British policy rigorously kept all French
priests out of Canada. Le Roux worked as a missionary in the isthmus connecting New
Brunswick and Nova Scotia.
know of no evidence that he had come from Holy Ghost
I

Seminary.
^-A. Bernard, La Gaspesie au Solt'il, Montreal, 1925, 162.
^'R.Can.Arch., 1894, 352: Arbuthnot to Secretary of State, 8 July 1776; Casgrain,

448 f.
^*Murdoch 2, 567 and 592; Arch.N.S., A, 99, 3 ff. and 102 f.: Hughes
16 Jan., 1779, and Franklin to same, 3 Aug., 1779; ihi(L. 98, 56 f. and
same, 8 April, 1778, and Hughes to same, 12 Oct., 1778.
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their priests. In 1759 he had arrested Father Cocquart and 200
Acadians, after they had sworn the oath of allegiance and obtained
Monckton's permission to settle at the St John River, cynically pretending
that Monckton must have meant another river, somewhere else in
Canada. Now he had to appeal to an Acadian priest to save the colony. In
this way "the eleven year old, outlawed little boy, who on a bleak autumn
day in 1755 had tearfully followed his parents on the road to exile, twenty
years later — back in his beloved country — became the mediator who was
eagerly sought by his former persecutors."^^
As soon as he arrived at Fort Howe, where the chieftains of the Micmacs, the Malecites and Miramichi Indians had gathered for the meeting,
Bourg addressed them in their own language. Because of the great

and

respect they had for their beloved blackrobe and because of his profound

knowledge of Indian customs and mentality, the priest convinced them
that it would be wrong to violate the peace with the British, which they had
sworn to observe. He then induced the assembled chieftains solemnly and
on their knees to renew their allegiance to the King of England. The
meeting ended with the customary burial of the hatchet, and a grateful
governor thanked Father Bourg "to whom we owe the success of the
treaty." In the following years,

groups of Indians

Bourg held further powwows with other

to consolidate the peace.

"*^

Emancipation of Catholics in Halifax. In 1781 Father Bourg, who spoke
English with some fluency because of his long detention in Great Britain,
decided to use his considerable good-will in government circles to obtain

who had settled in Halifax. His
and the 1758 laws against Catholics were repealed in
1784. The first Catholic church was built in Halifax. Bourg himself was
appointed its pastor and, at the same time. Vicar General for all Catholic
establishments, whether French-Canadian or English, Acadian or Indian.
Shortly after, he was surprised by the sudden arrival of an Irish Capuchin,
Father John Jones. This excellent priest had been sent by the Bishop of
the emancipation of the Irish Catholics

efforts succeeded,

Cork, apparently in response to the pleas of the Irishmen. Realizing that
they preferred to be served by one of their own countrymen, Bourg
generously withdrew from the relative ease of Halifax to resume again his
exhausting missionary work in the Chaleurs Bay.^'^
Ten years later, the valiant priest had to give up his labors. Worn out by
twenty-two years of incessant travel in the most primitive conditions, and
mentally broken by endless difficulties with a small unruly clique among

•^L. Paquet, as

^«Murdoch

quoted by Bernard, 164.
Melangon, 100; Arch.N.S., A, 98,

2. 601;

182:

Arbuthnot

to Secretary

of State,

12 Oct., 1778.

"Melangon, 102; R. Can. Arch., 1894, 405: Secretary of State to Governor of Nova Scotia,
24 June, 1783; Arch. Archd.Qu., Reg. D, f.47v: Mgrd'Esgly a M. Bourg, 21 janv. I785\ibid.,
Cop.d.L., V, f.l85and 187: du memeau nieme, 23oct. 1785 and du meme a M.Jones, 23oct.
1785; ibid., V.G., II, 11 f.: lettre de M. Bourg, 25 juiilet 1786.
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he asked the bishop to replace him. Sent to the "easy" parish of
Laurent, near Montreal, 1796, he died the following year at the age of
fifty-three. The wisdom, zeal and self-sacrifice of Father Bourg among the
Acadians in this difficult period of their history found a response in the
his people,
St

veneration which these people have retained for their apostle. In 1922,
one hundred and twenty-five years after his death, thousands of Acadians
gathered to honor his memory when three of their own bishops presided

over the unveiling of a statute of Father Bourg in Carleton."***
Cape Breton and the Magdalen Islands. As has been related above. Father
Allain and Father Le Jamtel had fled from the Miquelon Islands with
many of their people when the French Revolution imposed a schismatic
oath upon them. Received with open arms by Father Jones of Halifax,
they obtained the government's permission to stay after taking the oath of
allegiance. Soon after, Le Jamtel received his appointment as missionary
of the Acadians and Indians on Cape Breton, while Allain was assigned to
the Magdalen Islands. For twenty years Allain devoted himself to the

Acadian refugees who had settled with him on the Magdalen Islands and
earned their living through fishing. He resigned in 1812 and withdrew to
Quebec, where he died a few weeks after his arrival at the age of seventyfour.*^*

Le Jamtel's appointment gave rise to unexpected complications because
encountered the determined opposition of Father William Phelan. This
priest had arrived there in 1786 or 1787, armed with recommendations of
his superiors in Ireland, but proved to be so troublesome that the Bishop
of Quebec complained: "His conduct is more likely to render the Church
hated than loved." When Phelan refused to recognize Le Jamtel's appointment, Father Jones, in his capacity as Vicar General, interdicted
him. Whereupon Phelan appealed to the local governor for support. The
Governor's Council decided that the bishop had no authority, but the
governor had wisely reserved the final verdict to himself. Since there was
danger of a French attack on Cape Breton and "a good French priest
would be worth more than two regiments in securing the obedience of the
French Acadians and Indians," Le Jamtel was permitted to install himself
it

.

.

.

at Arichat.^"

With the departure of Father Phelan, Le Jamtel was the only priest on
an island of about 3,600 square miles, and this also put him in charge of
the Micmacs who lived or camped in Cape Breton. Unfortunately, he had
so much work that it was impossible for him to study their language or
"* Although Father Allain has been traditionally considered to be a Spiritan, a recently
discovered letter from Father Becquet to Propaganda shows that he was not.**
•»«Koren

II,

118

ff.;

Bernard, 179.

"•^Arch.Prop., S.R.C., America, Antille, 2, 536: lettre

^"Arch.Archd.Qu., Reg.d.L.,
C.B., B,

7,

192

fT.:

Taitt to

I,

185:

Mgr Hubert

Nepean, 4 Dec. 1792.

a

de M. Becquet,

M.Jones

,

15

mars 1788.

27 nov. 1790; Can. Arch.,
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even to devote much time to them. Eight days a year was all he could allot
to them, and he could not even travel the distance of about twenty-five
miles each time someone was dying among them. When Bishop Plessis
visited these distant missions in 1815, the Indians complained bitterly
about their neglect: "We live like dogs, exposed to the danger of dying
There is no priest who speaks our language.
without the sacraments.
Our old men have not heard a sermon in fifty years. What have we done to
be so utterly abandoned?" All the poor bishop could do was to promise
that in a few years time he might be able to give them a priest and that in
the meantime Le Jamtel would spend two weeks with them instead of
.

.

.

one.^^
It

must have been heart-rending for the bishop

priest to these faithful Indians,

who continued

to refuse a resident

to rely

on

Maillard's

hieroglyphic prayer books to keep in touch with their religion. Since the

death of their beloved apostle in 1762, they had often travelled far and
wide to find a priest; occasionally, they had even gone in frail canoes to the

Miquelon Islands

^^
to receive the sacraments.

In 1819, after twenty-seven years of hard work, Le Jamtel finally had to
admit that he could no longer carry the burden of his ceaseless travels and,

age of sixty-two, he "retired" to become pastor of Becancour in the
Province of Quebec. It is there that he spent another sixteen years in
fruitful but easier work until he died in 1835. With his death, a century of
Spiritan missionary work came to an end in Canada. Seventy years would
have to pass before the Holy Ghost Fathers would return to the country
where their first recorded missionary had gone in 1732.

at the

4.

Stranded on the Wrong Continent: First Mission

in

Africa

Strange as it seems today, it was only by accident that the first two Holy
Ghost Fathers very unwillingly set foot on the African continent, where in
the future thousands of Spiritan missionaries were destined to labor. The
two were on their way to Guiana in South America, and one of them,
Dominic de Glicourt, who had been appointed vice-prefect apostolic
there, has the singular distinction of setting out three times for that
country without ever reaching his destination.
In April 1778, he and his companion, James Bertout, embarked onL^
Marin for their long voyage. Because war had broken out again between
France and Great Britain, this 300 ton merchant vessel had been armed
with eight guns and plenty of rifles but, as events turned out, these would
not be needed. What the ship could have used was a well-trained crew and
pastorale," Semaine religieuse de Quebec, 16, 203 ft.
^^Arch.N.S., A, 78, 106 and 151 f.: Franklin to Paliser, 11 Sept., 1766, and Paliser to
Franklin, 16 Oct., 1766; David "L'Apotre des Micmacs," R.U.O., 1936, 29.
**J. Plessis, "Visite
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somewhat more competent captain. About one month after their deparone hundred miles off course, the vessel was sailing full

ture, at dusk,

all sails set, close to the coast of Africa, in an area notorious for
long and shifting sandbanks. The captain had recklessly left the bridge
and gone to his cabin when disaster struck and the ship dug deeply into an
underwater sandbank. Three of the five lifeboats were lost at once when
the inept crew tried to launch them from the heavily listing vessel. Darkness fell and the waves got rough, but no one gave orders to cut the mast

speed, with

its

which threatened to capsize the ship.
At the first light of dawn, the undisciplined crew tried to launch another
lifeboat, but only managed to smash it against one of the ship's guns. And
the one small remaining boat proved to be so full of holes that it could only
be used when placed on a raft, hastily assembled from the wreckage. At
any rate, abandoning his doomed ship with nine crew members still
clinging precariously to the bridge, the captain saved himself, his three

passengers and part of the crew on the raft. The others were left behind
and never heard of again. The frail raft drifted away and began slowly to
disintegrate.^^

After drifting around for two days and nights at the mercy of the winds
and the currents, the survivors landed on the off-shore Mauritanian
island of Tidra,

where "Moorish" fishermen of mixed ancestry impa-

awaited the arrival of this unexpected bounty thrown up by the sea.
All things considered, the victims of the shipwreck did not fare too badly;
they were robbed of some of their clothing, watches, snuffboxes and
similar articles, but not intentionally made to suffer. They had, of course,
tiently

to share the

harsh

life

of their captors and subsist on

fish

water, the supply of which was rather uncertain because

and brackish
it had to be

in from a distance of fifteen leagues. After about two weeks, the
were marched to Portendic, a small harbor, some sixty miles to
the south, to let the emir sell them for ransom to a European ship.
Well-treated again— with a meal consisting of boiled fish, washed down
with water— the prisoners enjoyed a good night's rest. Unfortunately,
neither the emir nor any European vessel were in Portendic at that time;
so it was decided to conduct the prisoners to St Louis, Senegal, for ransom.
Going barefooted on the blazing hot desert sands, carrying the bundles
taken off the camels ridden by their guards, afflicted with dysentery and
half-crazed with thirst, the wretched victims marched about one hundred
miles toward St Louis, where they arrived in mid-July.
The French trading posts in that area had been captured by the British
some twenty years earlier at the beginning of the Seven Years War and,
with the exception of the tiny and barren off-shore island of Goree, were
still under British rule. Governor Clarke showed little enthusiasm for

brought
captives

^^Pierre Lintingre, Voyages

annees 1778

et

du Sieur

(k Glicourt a la Cote Occidentale d'Ajrique pendant

1779, Dakar', 1966, 12-22.
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paying the substantial ransom the captives had agreed to pay; when the
"Moors" insisted, he bluntly told them to take their prisoners elsewhere
and forbade the inhabitants of St Louis to visit them. Shocked by the
governor's seeming lack of interest, the prisoners wrote him that they
preferred to commit suicide there and then to being sold as slaves. Soon
after, a British officer paid them a visit and explained that the governor
was merely trying to get the ransom down; it being the rainy season, the
Moors were in no position to go very far with their prisoners. As a matter
of fact, two days after their arrival, they grumblingly accepted two guineas
for each prisoner. It must have been less than the value of all the fish the
captives had consumed in the two months since their shipwreck. ^^
The Catholics of St Louis received the two priests with great joy.
Although they had been granted "freedom of religion" when Great Britain took over the colony, the government had never allowed any priest to
exercise his ministry there. As in the dark days of Acadia, a layman
presided on Sunday mornings over a "wooden Mass," baptized the newborn and generally did his best to preserve the faith. One can imagine how
disappointed the people were when Governor Clarke refused the priests
permission to say Mass for them and limited their activity to baptisms,
confessions and the blessing of marriages. Three days after their arrival,
he hastily shipped them out of the country to Goree but, while still in the
harbor, they managed to transfer to the British schooner B^te^;, sailing for
London. Seeing their emaciated condition, the captain generously gave
them the special food supplies he had bought for himself and provided
them with decent clothing to replace the rags they had left.
Buffeted by storms, they twice came near to shipwreck, and the priests
saw service as sailors on the small vessel, which had only a crew of six men.
It took nine weeks to reach the Channel. Then, just before it could enter
the Thames, the schooner was overtaken by the daring French privateer
Ducassou, who took all the passengers and crew to Le Havre as prisoners
of war. Dressed like Englishmen as they were, the two priests were
roughly treated at

first until

they could convince the privateer that they

were really French and even personally knew his first cousin, the prioress
of a convent in Paris, almost next door to Holy Ghost Seminary. From Le
Havre they made their way back to Paris, but not before securing the
release of the British captain who had treated them so kindly during their
long trip home. What a story they had to tell their confreres in the
seminary, who thought that they had long since arrived in Guiana.^^
Their story interested not only their confreres but the government as
well. A few days after their return, the Minister of the Navy received them
in a special audience and listened with keen attention to what they could
tell him about their stay in St Louis. Considering that they had spent most
s^Lintingre, 23-54.

s^Lintingre, 54-70; Biographies, 99

ff.,

102.
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of their three days there administering the sacraments, the information
they could give must have been rather meagre — at most, some generalities
about the continued sympathy of the people for France and perhaps the
relatively small number of British soldiers they had seen. Certainly not
enough to maintain the oft-repeated claim that their story made the
government decide to reconquer Senegal. As a matter of fact, the plan to
do this had been under active study and preparation for about six months
before the two priests had their audience with the minister. At the end of
their interview, he told them to keep themselves in readiness for a new
departure — so he said — for Guiana. ^^

The Senegal Mission. A month later, sailing orders arrived. By that time,
however, Bertout was still too ill to undertake another trip to Guiana and
was replaced by William Sauveur,*^* a forty-year old priest, supplied by
the Foreign Missions Society. Arriving at Lorient, their port of embarkation, they met one of the Spiritans who had just been deported from the
Miquelon Islands and heard the sad tale of the scorched-earth policy
carried out there by the British Navy. After long delays, the two priests
finally sailed on Christmas day, but the size of the convoy — ten merchantmen and seven heavily armed navy vessels, which were only a part of
a departing fleet of sixty vessels — made them suspect that more was
involved than a simple crossing of the Atlantic to South America. It was
not until they were off the coast of Africa that the commander, opening
sealed orders, revealed his destination: he was to recapture Senegal as well
as all other British establishments on Africa's west coast. Father de
Glicourt learned that he would receive a royal command to stay in Senegal
after the conquest and look to the spiritual needs of the population. ^^
The conquest proved ridiculously easy, for the British garrison had
been almost wiped out by a contagious disease. At the end of January
1779, it surrendered after firing three token shots from a fort so dilapidated that "firing a gun from it" was "just as dangerous as being hit by
one." The local population, we are told, received the return of the
Frenchmen with delirious demonstrations ofjoy — this was true especially
of course for the 1,100 Catholics of St Louis who had been without a priest
for twenty years. Father de Glicourt is traditionally regarded as the first
Prefect Apostolic of Senegal. At first, he was able to work not only
successfully but also in peace and harmony with the civil authorities. Soon,
however, new, anticlerical officials took over the administration of the
colony and made life so miserable for him that in May 1781 he returned to
France. His ministry had become practically impossible; besides, he had
never been destined for Africa anyway.*"*
"**Sauveur is better known as Seveno; his name is spelled in half a dozen different ways.
"'*Father de Glicourt was officially appointed Prefect Apostolic of Senegal by the Holy

78-84; *N.D., 21.
"Lintingre, 83-90.

•'"'Lintingre,

1
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His successor, Father de Maffrand, who had arrived one month before
de GHcourt's departure, was frustrated by similar experiences and returned to France in 1782. When obnoxious government officials did not
cause prompt departures, tropical diseases led to the premature death of
others. Thus Father Anthony Coste, who arrived in 1783, died the next
year after trying to establish a mission on the mainland. With few exceptions, white people, whether soldiers, officials or priests, did not last very
long on the west coast of Africa at that time; if they were not recalled
within two or three years, they would

fall

victim to tropical diseases. In the

months preceding their capitulation, death reduced the British population of St Louis from 140 to less than 30, and in 1779 alone de Glicourt
buried 174 soldiers and sailors of the French forces, most of them killed by
six

diseases. ^^

The last Prefect Apostolic sent by Holy Ghost Seminary before the
Revolution appears to have been Father Le Rendu (1785-1790). The last
priest in Senegal, before it was recaptured by the British in 1809, was a
Father Charbonnier, who took the schismatic oath and in 1794 gave up the
priesthood altogether. This dme there were no laypeople to keep the faith
alive. When the colony was restored to France after the fall of Napoleon
and the Congregation could resum.e sending priests to St Louis, they had
to

begin anew.^°*

See in December 1779, but he never signed any official papers with his title. His appointment
had to be approved or at least registered by the government and may have been held up
by administrative indecision. The whole situation remained confused for years. As early as
1779, the nuncio had asked Propaganda Fide to entrust Senegal to the Spiritans, yet on
March 8, 1782 Becquet wrote: "I don't know what I am supposed to do about Senegal, where
two of our missionaries have been disembarked although we are not charged with this
mission." And on February 10, 1783 he told Propaganda: "If the government charges Holy
Ghost Seminary with Senegal, His Holiness will be asked to grant all the faculties of Prefect
Apostolic to Father Anthony Coste." In the eyes of the Holy See, the Seminary certainly was
charged with the Senegal mission, for Propaganda said so explicitly in its instructions to the
new nuncio in Paris on Mary 24, 1785. Yet one year later, on April 10, 1786, Becquet wrote to
the Minister of
Propaganda: "Although we are not charged with the mission of Senegal
the Navy is asking us to send priests there." An undated research note (1805?) in the Archives
of Propaganda says: "Around 1776 the Prefecture of the Kingdom of Senegal and of the
Island of Goree was entrusted to French secular priests, whose first Prefect was the Reverend Dominic de Glicourt. This system was continued till 1786. Our records do not show
why the jurisdiction of this prefecture was transerred to the secular priests nor why subsequently no further applications were made for jurisdiction." The earlier Prefecture of
Goree covered about the same territory as that of Senegal, that is, the French trading posts
along the coast, but the British had occupied a number of them. Becquet's denial of being
charged with the Senegal seems to refer to the absence of any formal agreement with the
still

.

government about providing for these colonies.
^"*I know of no evidence that Father Becquet managed

.

.

,

•^*'

to

send to Senegal the dozen

5,470r: il Nunziodi Parigial Card. Pref.,20dez.
•^'*Arch.Prop.,S.R.C., Africa, Angola.
1779 and ibid., 5, 469r; Linlingre, 100 (letter of Becquet, 8 mars 1782); Arch. Prop., S.R.C.,
America, Antille, 2, 413r-414v: Becquet a la Propagande, 10 fevr. 1783; ibid., L e D, 246,
266v-270r: Propaganda al Nunzio di Parigi, 24 maggio 1785; ibid., S.R.C., America, Antille,
2, 495-v: Becquet a la Propagande, 10 avri! 1786; ibid.. S.R.C., Africa, Angola, 6, I75r-l77r:
research note (cf. 179v).
^"Lintingre, 90-95, 102 f., 133 ff., 138-144.
.

.

,
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Father de Glicourt, as was mentioned at the beginning of this section,
out three times for Guiana without ever reaching his destination. His
third voyage began in 1799 when he was arrested, together with four
other priests, in Meaux and condemned to be deported to Guiana. Passed
on from jail to jail across the coimtry, they finally sailed for Oleron, an
off-shore island-prison, there to await the departure of a ship that would
carry them to their ultimate destination. However, before the deportation
could be carried out, Bonaparte made his coup d'etat and the persecution
set

stopped. Father de Glicourt regained his freedom and early in January
1800 could return to Meaux.
Perhaps he did once reach Guiana after all. When he left Senegal for

he embarked on the navy vessel La Victoire. This ship took
its destination. It may have taken the famous triangular course which sailing ships often followed in the past and returned to
France by way of South America, giving him a glimpse of, and perhaps a
short stay in the land of Guiana.^
France

ten

5.

in 1781,

months

to reach

The Guiana Mission

Guiana is the name of the geographical region between the Amazon,
Orinoco and Rio Negro rivers in the north east of South America. It
covers parts of Brazil and Venezuela, as well as all of Guyana, Surinam
and French Guiana; the interior consists of still partly unexplored rain
forests with ill-defined boundaries. In the eighteenth century these boundaries were even less clear, and areas kept changing hands between
Dutch, British and French trading companies and colonial governments—to such an extent that Dutch Guiana (Surinam) originated from
Dutch settlements in what became British Guyana while British Guyana
whom

he obtained the necessary papers from Propaganda in 1784. He claimed
funds restricted the number of priests that could be sent to that mission, but was
unable to fill even the low quota of three priests for whom the government provided funds.
Between 1780 and 1794 only seven priests signed the church registers of either St Louis or
Goree. They were de Glicourt, Patrick O'Helly (O'Kelly?), de Maffrand, Anthony Goste, Le
Rendu and Gharbonnier. Four of these died or departed before Propagand sent the twelve
certificates. Goste and Faye belonged to the Good Shepherd priests of Marseille, as did John
Ghevalier, who was Prefect Apostolic of Goree in 1776 and died on the mainland in 1777.
O'Helly belonged to a religious order. Only de Glicourt certainly was a Spiritan. A Father
Page, mentioned by some writers, did not sign any records; Faye's name may have been
misread as Page. (It was also sometimes read as Saye.) Neither were any records signed by
John Gibert, for whom Becquel obtained an appointment as Vice-Prefect of Senegal on
priests for

that lack of

April 10, 1786.«"

Le

a! Nunziodi Parigi, 29 maggio \lM\ihid., S.R.G., America,
de M. Becquet, 14 aout 1785; R.H.M., 1928, 582; R.H.M., 1938,
247; 1928, 594; Arch. Prop., S.R.G., America, Antille, 2, 495r-v: lettre de M. Becxjuet, 10 avril

«".A.rch.Prop.,

D, 245, 444r:

Antille, 2, 481r-482r: lettre

1786.
•'D. Sauve, Voyage de cinq pieties de

1869; Lintingre.'l.54

ff.,

144.

Meaux

depurles a

I'lle

d'Olewn en I'annee 1799, Meaux,
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its origin to British settlements in Dutch Guiana. French trading
companies had been active in the area since 1604 but did not fare too well,
so that in 1674 the French government took over the administration of the
country. Jesuit missionaries arrived on the scene around 1650 and established missions among the Galibi Indians in the interior. These soon

owed

became flourishing centers of Christianity. Later they also took charge of
opened a small college there and founded other
parishes in the colony; in addition, they evangelized the Negroes working
on the plantations scattered through the land.
With the suppression of the Jesuits by the French Supreme Court, a
century of fruitful labor came to an end in a country where more than one
hundred of them had given their lives, largely for the benefit of the
Indians and Negroes."^ When only one priest was left in 1769 and good
missionaries were virtually impossible to obtain, the government apthe town of Cayenne,

we saw, successfully to the Spiritans. In 1774 or perhaps even
Becquet began to send a few priests and, four years later, fifteen
men had been sent out. Others followed in rapid succession in order to
reach and maintain the required number of twenty missionaries the
Seminary had undertaken to provide. Death and disease, however, usually
kept the complement below a score. ^**
Negroes and Indians. While staffing the established parishes, operating
the college of Cayenne and caring for the Negroes working on the plantations, the newcomers did not intend to neglect the work toward which the
pealed, as

earlier,

had directed

their preference, the conversion of the Indians in the
can imagine their surprise and delight when they discovered that one of the members of the suppressed Jesuit order. Father
Bodilla, was still alive and working among them, praying hard that the
Lord would send laborers for this forgotten part of his vineyard in the
tropical rain forests. Soon four priests began to learn the Galibi language
and assisted him in his task. Other Indians, tired of being ill-treated by
Portuguese colonists in Para, Brazil, fled to Guiana and also wanted to be
instructed in the faith. Deliberately aiming at the example of the famous
Jesuit reductions in Paraguay, the priests persuaded the Indians to abandon their forests and engage in agriculture in the savannahs. The work
among these primitives went so well that in 1788 Becquet told Propaganda

Jesuits

interior.

One

-'*From correspondence with Propaganda and colonial records the Following numbers of

moments of the vears indicated: 1776, 7; 1777, 12;
1778, 13: 1779, 9: 1783, 13; 1784, 10; 1785, 16; 1786. 18: 1787 and 1788, 20; 1790, 19; 1791, 17.
\'et the total number of priests sent to Guiana between 1775 and 1790 amounted to more

priests can be established at particular

than fifty, for that many can be identified in the admittedly incomplete records I have been
able to consult. Not all of them had come from Holy Ghost Seminary or had become
"associates" in

one way or another.*^

"^M. de Montezon. La Mission de Cayenne et de la Guyatiefrancnise Paris, 1857 (Jesuit period).
«3Cf. Arch. Prop., S.R.C., America, Antille, 2, 349r-350r: lettre de M. Robillard, 17 mars
,

1779.
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Fide that he would send an additional five priests for this Indian mission.
Saintly Father Lanoe is the best known of these Spiritan missionaries

among

the Guiana Indians. His

sionary on the

first list

name

Becquet sent

thousands of escaped Negro slaves

Guiana and,
tianity.

at first,

They asked

seemed

figures already as an Indian mis-

Propaganda in 1778.^^* Meanwhile
from Dutch Surinam fled to French

to

seriously interested in conversion to Chris-

that half a

dozen

priests be sent to live

among them.

from Brazil, but he
soon perceived that what these brave escapees from Dutch slavery wanted
was not priests but hostages in case the French intended to send them back
to Surinam. When these so-called bush Negroes saw that the missionaries
refused to be mere hostages, they tried to kill Lanoe. Looking his assailant
with his raised dagger straight into the eye, the priest bared his chest and
said: "Go ahead if you dare." Seeing the scapular around the missionary's
neck and undoubtedly taking it for a powerful amulet, the would-be
murderer fled in utter panic. ^'^
One reason why many of the priests were happy to leave civilization
behind and disappear in the hinterland among the Indians may have
been the desire to escape the all-pervading control the government tried

Lanoe had been

successful with similar escaped slaves

to exercise in religious matters. (Surprisingly, the colonial officials

object too

much and even encouraged them,

did not

for they saw the Indians as

Negroes tried to do in Guiana what
Surinam — namely, establish themselves as free and independent people beyond the grasp of colonial
powers.) Government control over Church affairs was so strict that the
first Prefect, Father Robillard, gave up in disgust and returned to France.
potential allies in case those bold bush

they had

managed

to

accomplish

in

In spite of everything, however, his successors generally managed to get
along and more or less satisfy both Church and State. Two complaints by
colonial administrators are recorded. In 1775 Malouet, who did not like to
see the Spiritans come and take over the pastoral care of Guiana, voiced
his opposition rather violently and wrote: "If the government had intended to give preference to the biggest fools, it could not have done
better."

And

many young

ten years later,

Governor de Bessner complained that too
were being sent. Most govern-

priests in their early twenties

^^*Father Lanoe died with the reputation of a saint in 1790 while on sick leave in France.
the story that his uncorrupted body was accidentally exhumed in
1799 in the cemetery of Cayenne. "^^

Thus we must discount

''^Arch.Prop., S.R.C.,

America

"he died in France
Directeurs du Seminaire du
fevr. 1792:

last

Antille, 3, 66r-67v:

year" (Cf. ibid.,

3,

M. Duflos au Ministre de

la

Marine, 15

63r-v: undated letter from Superieurset

St. -Esprit a la Propagande); Memoires de Mgr Brumaidd de
Beauregard, Poitiers, 1842, 2, 352.
"Arch. Prop., S.R.C., Fondo di Vienna, America, Africa
37, 204r; dnd., S.R.C.,
America, Antille, 2, 41 Ir: lists of missionaries in Cayenne and Guiana in 1778 and 1783; /i;V/.,
2, 413r-414v and 530r: stato della religione nella Francia Equinoziale [1783?] and M.
Becquet a la Prop., 25 sept. 1787; ibid., 2, 533r-534r: du meme, 8 fevr. 1788.
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ment officials, however, were satisfied with their work, and one of them
courageously asked the National Assembly in 1790 not to suppress Holy
Ghost Seminary because of its excellent work in Guiana.^*'
The Revolution in Guiana. When news reached Guiana that the King's
absolute power had come to an end in 1789 and that a National Assembly
ruled the mother country, the local armed forces tried a revolt which,
however, was quickly suppressed by the authorities. Each colony had to
elect its own Assembly. Guiana did so in 1790 and, as in France, several
priests were delegates to the Assembly. Among these we find Nicholas
Jacquemin, then Prefect Apostolic, John Breton and John Moranville.
Realizing that his duties as prefect could easily come into conflict with
those of a civic representative of the people, Jacquemin tried to resign
from his political office, but was refused permission to do so. The Assembly had decided that anyone elected to any office had to accept whatever
mandate he would be given under penalty of prosecution. Next, it elected
Father Moranville as its President.
At first, the Revolution was not at all antireligious. In fact, the Assembly
had wanted to inaugurate the new order with a solemn High Mass of the
Holy Spirit, followed by a procession with the Blessed Sacrament and a Te
Deum. So much religion, however, was not to the liking of the army
officers; they forced the Assembly to limit the religious ceremonies to a
simple low Mass.
Moranville, despite his presidential position, was unable to check the

and abuses which a few revolutionary hotheads forced upon the
Assembly. They abolished the religious mission among the Indians^^* —
proposal supported by Father Breton — and ordered the missionaries to
educate them in the rights and duties of the citizen; next, the college of
Cayenne, then directed by Father Duhamel, was seized by the government. The powerless President, of course, got the blame for all this.^^
When in 1791 the Assembly imposed the constitutional oath on the
clergy, Jacquemin, the Prefect Apostolic, gave the bad example and
complied, followed by most of his clergy: "of the seventeen missionaries
only six remained 'strong in the faith' and absolutely refused" to take the
oath. The Holy See appointed Le Grand to replace Jacquemin as Prefect,
but the government continued to recognize Jacquemin as the local head of
excesses

^^*Until the Revolution, the Spiritan missionaries iiad done very good work among the
Indians and Negroes. A priest who had escaped from Guiana to Martinique wrote from
there that "it would take more than twenty years to bring [the Negroes] up to the level of
those of Cayenne.'""^ Deprived of priests, the Indians withdrew into the forests.

America, Antille, 2, 530 r: letre de M. Becquet, 25 sept. 1787; Janin
58 f; B.G., 32, 428 f.; Le Floch, 455 f.: report of Lescallier, former administrator of
Guiana. Text of the royal statute of I78I governing the missions in the French colonies in
'^'^Arch.Prop., S.R.C.,

I,

R.H.M., 1929,

101

ff.

•'^Sulp.Arch.: lettre a

M. Herard, [Martinique] 22 mars [1797]. Signature

^^Cabon, "Le clerge de

la

Guyane sous

la

Revolution," R.H.C., 1950, 173

illegible.
ff.
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September 1792 when, perhaps in
powers delegated by the "Bishop
of Rome" were declared null and void. As in France, the Church was split
into a "constitutional" faction and a group faithful to the Holy See. With
the temporary exceptions of Hochard and Moranville, all the Spiritan
the Church. This situation lasted

till

retaliation against the Pope's action,

missionary

At

members refused

first,

tracted

it

to take the oath.^^

much

there was

Hochard took

all

confusion about the constitutional oath,
without really understanding what it implied and re-

it

when Le Grand had explained
from

the situation to him. Herard,

had

who

refused to take it; then
giving in to the entreaties of his parishioners, who feared that they would
be left without a priest, he took the oath but declared, both orally and in
lived in isolation

writing, that he
See.

had

his confreres,

left

initially

out the part considered objectionable by the Holy

When the authorities closed their eyes to his modification of the oath,

Herard found himself in the unusual position of being considered to be
good standing" by both Church and State — at least, after he had
explained exactly what he had done to Father Le Grand. The latter
agreed that he could keep quiet until it would become necessary to take a
firm stand, and renewed his priestly faculties.''*'
"in

Why

Moranville took the oath

is

more

difficult to explain.

This highly

may at first have

seen the entire matter as a recognition
of the new revolutionary government and failed to realize that he could be
participating in a schism. Since we do not have the exact formula used in
Guiana, the issue is not easy to decide. The objectionable part of the
respectable priest

French formula certainly was not applicable to the colonies, and a commissioner sent from France in 1792 even declared that in Guiana there
were no legal grounds for demanding the oath. He called the imposition
of the oath in 1791 an excess of zeal not supported by law and ordered
to re-instate all the priests who had been dismissed for their
refusal to take the oath. Re-instatement was a mere formality, however,
for in the absence of replacements Jacquemin had been obliged to let

Jacquemin

them continue in their functions. Moranville certainly went to inexcusable
excesses. He even went so far as to officiate "in the name of God and the
Church" at Father Reisset's marriage with one of his parishioners.^^
Early in 1793 the authorites imposed a truly schismatic oath on all
priests under penalty of expulsion and deportation to the United States.
Considering that elsewhere large numbers of heads were rolling, this
penalty of exile was rather mild. In May of the same year Le Grand,
Duhamel, Herard, Rebours and Bossard embarked for New York. To
«9Arch.Prop.. S.R.C., America, Antille. 2. 78r-79v: Le Grand a la Propagande, 17 fevr.
ibid.. L e D, 262, 302v-303v: Propaganda R.D. Jacobo I.e Grand, 6jun. 1792; Gabon,

1792;

atl.at., 180.

""Arch. C.S.Sp., 97-A-II: M. Herard a M. Gondre, 30 avril 1804; Arch. Prop., S.R.C.,
3, lOOr-lOlr; M. Le Grand a la Propagande, 4 jan. 1794.

.\merica, Antille,
'

^Cahon,

Art.

cit.,

180; also second reference of preceding footnote.
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and apprehension, however, the vessel made for the
French island of Guadeloupe, where, so they had heard, a veritable reign
of terror was in progress. When the ship docked, the priests expected the
worst, for their passports had been stamped /?rf'^r^ exsernmite to indicate
that they had refused to take the oath. Orders for their arrest had already
been given when fortunately the captain was able to prevent their being
carried off to the local jails, where other people were awaiting execution.
But a twenty-four hour guard of (eroc'ious-looking gendarmes kept their
eyes on the dangerous characters the captain had dared to introduce into
their great surprise

,

the harbor.

After a delay of six weeks, the authorities finally allowed the ship to
proceed without removing the hunted priests. They were scarcely beyond
sight of the island when a new danger struck: the pirate flag of a British
freebooter suddenly appeared on the horizon. Capturing the French
vessel, the pirates put a crew aboard and sailed their prize to Saint Kitts.
The priests' hopes of being well received there as victims of the Revolution were sharply disappointed. The island was full of refugees who
suspected them of being disguised revolutionaries bent on causing trouble among the exiles. Thus the priests saw themselves condemned to stay
on board as prisoners, under a blazing sky and deprived of every comfort.
Ten days later, with the ship's water supply exhausted, they managed to
contact a passing American of French descent. At his suggestion, they sent
their passports and a covering letter to the local governor as proof of their
bona fide status. Realizing that a mistake had been made, the authorities
released them at once and saw to it that they received the best of treatment. Shortly thereafter, Herard made his way to St Croix in the Virgin
Islands, and DuhameP^* joined him there in 1795.^^
Meanwhile, back in Guiana, a nephew of the infamous archrevolutionary George Dalton, had arrived to keep the true spirit of the Revolution
burning. Its antireligious bias finally brought Moranville back to his senses
and made him realize that his conscience left him no choice. He went
straight to the governor and told him that he could no longer reconcile his
oath with his priestly duties. Neither threats nor entreaties could induce
him to change his mind. Withdrawing from the capital to the village of
Macoura, he prepared to leave the country secretly. Before departing,
^^*In 1801 Duhamel went to the States, where he became pastor of Hagerstown and later
of Emmitsburg, Maryland. He died there in 1818. Herard's work in the Virgin Islands was
made very difficult by schisms caused by fugitive monks. In 1820 he was transferred to
Martinique but ten years later, when he was in his late sixties, he returned to the States. After
a tour of duty as chaplain of the Poor Clares in Pittsburgh, Pennsylvania, pastor of St John's
Newark, and of St Vincent's, Madison, New Jersey, he became resident chaplain of the
Carmelite nuns of Baltimore. He died on a visit to France in 1839, the last of the eighteenth
century Spiritan missionaries in North America. ^^
^^See

first

"Koren

reference of footnote 70.
160 ff., I78ff.

II, 177f.,
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however, he wished to repair any scandal that he had given. In an open
letter to the governor, he indicated the reasons for his action. After
making a number of copies of this declaration, he addressed them to the
governor and many other leading citizens, entrusting them to a friend for
delivery a few days after his departure. Then, in the middle of the night,
he boarded a Dutch schooner and sailed for Surinam.
Unfortunately, his friend was terrified of being caught with these
incriminating papers. In his panic, he deposited them immediately at the
door of a government office. A few hours later, the governor got his copy
and, infuriated, at once dispatched a fast vessel to intercept the Dutch ship
and arrest the priest. He was too late, however. The Frenchman did not
catch up with the schooner before it had reached the safety of a Surinam
port and, although the pursuing captain demanded that the priest be
handed over as a fugitive from justice, the local governor bluntly refused
to surrender him. Next, he generously enabled Moranville to travel to
British Guyana, there to embark on an American vessel, which no French
man of war would dare to stop and search. He landed in late 1794 or early
1795 in Norfolk, Virginia, and from there sailed on a coastal vessel to
Baltimore,^^* Maryland. ^^
Only a few priests were left now in Guiana; among them were Jacquemin, Breton and Livin Brebion. Breton seems to have been a resourceful individual: by supporting the motion that the religious mission
among the Indians be replaced by a civic mission staffed by priests, he left
the door open for continued apostolic work among these primitives in
their remote habitats. When in 1793 the new, openly antireligious oath
was imposed, he claimed that this whole issue did not concern him
because he had become a private person, the estate manager of a Mr
Bajon— again a move that would have left him free to continue his religious work among the Negroes working on the plantation. He never took
the constitutional oath and for several years remained untroubled. When
the Prefect Father Le Grand was exiled in 1793, he delegated all his
faculties to Breton. The governor was willing to accept Breton's latest
excuse for not taking the oath, but Jacquemin, the "constitutional head of
the Church" in Guiana refused to agree, and Breton, too, had to go into
exile. ^^

^^Moranville built St Patrick's church in Baltimore, opened the first parochial school in
the city in 1815. promoted several religious congregations and is considered one of the
creators of religious chant among Catholics in the United States. How highly he was
regarded appears from a letter written by Archbishop Marechal of Baltimore to Bishop
Clheverus of Boston during the priest's last illness: "I would consider his loss a greater
calamity than that of twenty ordinary missionaries."'"'
'"•Bernard U. Campbell, "Memoire of Reverend J. F. Moranville," United Stales Catholic
Magazine, 1842, 443 ff. Campbell's series of articles is based on an unfinished biography of
Moranville by Bishop Simon Brute of Vincennes, Indiana, which is now lost.
'^Sulp.Arch.:
^'^Cahon,

Mgr Marechal

art.cit.,

182;

a

Mgr Cheverus,

Le Grand's

letter cited in

13 sept. 1822;
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As for Jacquemin, he ceased his priestly work in 1795 and returned to
France in the following year. In 1798 he was consecrated constitutional
bishop of Cayenne in Notre Dame Cathedral, but he did not return to
Guiana. ^^* Brebion did not appear to be much troubled by his constitutional oath and continued to perform his ministry.
Father Hochard seems to have made a highly adventurous escape from
Guiana — he wrote it up in four copies, the fate of which is unknown to
me — but in 1800 he secretly returned by way of Surinam, with the powers
of Vice-Prefect delegated to him by Father Le Grand. (The latter had
gone to Martinique, then occupied by the British, there to await a favorable opportunity to re-enter Guiana.) Hiding in Cayenne, Hochard
worked in the local hospital, saying Mass during the night for the nuns.
Even at the height of the Terror, these courageous Sisters had steadfastly
refused to take the oath. Now they threatened to leave if the government
dared to arrest their priest. Fearing a public outcry if the highly popular
nuns were to leave the hospital without nursing care, the authorities
temporarily closed their eyes to Hochard's presence. ^^
Meanwhile France had started the massive deportation of priests to
Guiana. It was not easy, for British vessels stood by to swoop down on any
French ship that dared to leave a harbor. Nevertheless, a total of 265
priests were shipped out on three transports. Of these, 154 died either at
sea or from neglect and disease after their arrival. Others managed to
escape, a few became active in the local ministry, and the remainder were
shipped back to France when Church and State made their peace in 1802.
With the Concordat, a new civil administration began to function in
Guiana, but it looked with disfavor on Father Hochard, calling him an
"intolerant man, imbued with ultramontane principles," one who had
dared to begin openly to exercise his ministry as soon as he had heard of
the Concordat.

Undaunted by the government's disfavor, Hochard
performing the

insisted

on publicly

of reconciliation for his constitutional fellow-priest
Brebion, who hated all this publicity. To punish Hochard for this "abuse"
of power, the governor ordered him returned to France to render an
account for his action and alerted all port authorities to be on the lookout
rite

embarked on a ship for New York
and from there went to Guadeloupe. He died there in 1806, only fortytwo years old. Brebion himself probably also died soon after being reconciled; at least he was gone when in 1806 Father Le Grand could return to
for him. Hochard, however, secretly

2«* After the

ciled with the

Concordat of 1801 Jacquemin resigned

Brebion "continues

to

"Cabon,flrt.«i., 187
'"^Cabon,

f.;

art. cJL, 191 f.;

22 mars [1797].

as constitutional bishop,

was recon-

Meaux. He died in 1819.
represent the nation," Father Gasset wrote to Herard in 1801.^^

Church and became

a simple pastor in the Diocese of

Sulp.Arch.: M. Gasset a Herard, SOjuin 1801.
Gasset's letter cited in footnote 77; Sulp.Arch.: lettre a

M. Herard,
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Guiana and resume his office as prefect apostolic. All churches, except
one small chapel, had been demolished or had collapsed when he came
back thirteen years after his deportation.^^
At that time only one of the priests deported from France was still alive
and working; worn-out, he retired when in 1809 British and Portuguese
troops occupied the colony. Thereafter all alone, Le Grand carried the
full burden of everything until France again took possession of Guiana in
November 1817. The flagship of the naval unit which brought the new
governor and troops also carried three priests sent by Holy Ghost Seminary and a few sisters to begin the rebuilding of the Christian community
which nearly three decades of turmoil had virtually reduced to ruins.
Happy in the knowledge that the work would be carried on, Le Grand
died, three

6.

months

after their arrival, in 1818. ^'^

Concluding Remarks:

How Many

Spiritan Missionaries?

One often reads that the Congregation of the Holy Ghost has always
been totally and exclusively a missionary institute. The fact that in the
preceding pages our attention has been largely directed toward the labors
of Spiritans in overseas territories could easily reinforce that claim. This,
however, was not at all our intention. If we have neglected the immense
majority of eighteenth century Spiritans who remained in the home
country, there are several reasons for it. First, virtually all student records
of that era have disappeared,^^* and this makes the identification of these
men extremely difficult if not impossible. Secondly, both directors and
graduates of Holy Ghost Seminary were diocesan priests and so easily
merged with the secular clergy that, except for works in which they
remained more or less together, they generally did not constitute an easily
identifiable entity. Finally, the ordinary ministry in country parishes and
teaching functions which most of them engaged in, no matter how well
performed and meritorious it was, does not directly contribute much
material to a history. It may figure large in the "Book of Life," but any
detailed description of it in a human history would soon assume a dreary

and repetitious character.
It is

true,

of course, that the overseas apostolate assumed an ever-

increasing importance in the Congregation's history,

mately ask

how many

and one may

legiti-

Spiritans did go to distant lands during the

first

^'*For about seventy years the fate of virtually the entire post-revolutionary archives of
unknown. Only a few papers had escaped confiscation. In 1861 three
boxes of documents were discovered in the National Archives of France.'*'
the Congregation was
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ff.
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2.299
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century of its existence (1703-1792). Historical records allow us to identify
twelve priests in the Far East, twenty in Canada and the Miquelon Islands,
two in San Domingo (Haiti), and one in Senegal — not counting Father
Bertout's three days of ministry there in 1778. To these we have to add
those of Guiana. Of the 53 priests mentioned in the records I've been able
to consult, many have to be dropped for various reasons as Spiritan
missionaries in Guiana,^^* but it would seem safe to assume that most, if
not all, of the young priests were Spiritans, whether "associates" or not.
Thus, for all missions combined, we get a total of at most seventy known
Holy Ghost missionaries for the entire eighteenth century.
Now, the number of priests formed at Holy Ghost Seminary until 1792
may be estimated conservatively to have been at least about 1,300.^^* This
means that less than six per cent are known to have gone to the overseas
missions. But, one may ask, what about those who have remained un-

known? Could they not have been very numerous? As was mentioned in
Chapter Two, even if we assume that half the personnel of the Foreign
Missions Society in the Far East between 1735 and 1790 consisted of
graduates of Holy Ghost Seminary, their total number would not amount
to more than sixty. As for Canada, the historical records are much more
complete thanks to the Abbot of Isle Dieu, but even if there one half of the
Spiritans had gone unrecorded, the combined total of those known and
unknown would be only forty. There appears to be little reason, however,
to reckon many "forgotten" Spiritans in Canada. After all, the entire
clergy of the Diocese of Quebec — which then stretched as far south as
Louisiana — amounted to only 181 priests in 1758, and this number included, in addition to French-born priests, the Canadian native clergy,
the Sulpicians, Recollects, Jesuits and Capuchins. ^^ But, even accepting
the above-mentioned unlikely numbers of those unknown, we would
arrive only at a grand total of about 130-140 or 10-11 per cent of all the
priests who came forth from Holy Ghost Seminary — hardly enough to
justify the claim that one had to do here with an exclusively missionary
institution.

^•'*Some, such as de Glicourt and Bertout, never reached their destination; at least three
came from Portugal, including the famous Jesuit missionary Father Bodilla, who was still at
work among the hidians twenty-two years after the suppression of the Jesuits; others, again,
belonged to religious orders or had come as volunteers from various dioceses.

2"*"Every year the Seminary graduates about fifteen priests," said the Abbot of
but in 1784 Betquet reported twenty-four ordinations to Propaganda.**^
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CRISIS, 1802-1848

Imperial Intrigue: First Restoration

With magnificent hindsight one can indicate what the Spiritans could
have done to secure their continued existence or their resurrection in
France after the storm of the Revolution had run its course. Instead of
scattering to the four winds, they should have followed the example of the
Sulpicians, who sent some of their people to the United States to establish
a branch there and await the time when peace would enable them to
restore their institute in Europe. But, instead of speculating about what
might have been, let us see what really did happen.
It is sometimes said that the majority of orders and congregations did
not survive the onslaught of the French Revolution and its aftermath. I do
not know whether this is true or not but, without fear of contradiction, it
may be said that the Congregation of the Holy Ghost would have perished
if it had not been for the courage of one man — Father James Bertout
(1753-1832). We have met him before as the companion of Father de
Glicourt on his first ill-fated trip to Guiana, the one which ended with a
shipwreck off Africa's west coast. After the confiscation of Holy Ghost
Seminary in August 1792, he had left his uncle, the Superior General
John Duflos, in Paris and returned to his native diocese of Boulogne there
to exercise his ministry in secret. Betrayed almost at once, he had barely
kept one step ahead of the police and fled to England in September of the

same year.
By 1802

peace between Church and State existed in
left his Yorkshire parish and
returned to Paris. Close to the former seminary buildings, he found his 76
year old uncle, almost blind, crippled by disease, and wholly incapable of
exercising his office as Superior General. The other surviving members of
the Congregation were all scattered and had taken up positions in Paris
and other dioceses which, because of the scarcity of priests, they could not
easily abandon. Moreover, how could one even think of restoring the
Congregation and re-opening the venerable Seminary of the Holy Ghost?
a precarious

France. Eager to resume his duties, Bertout
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With no house, no money, no personnel, no students, and a Superior in
his dotage, it seemed hopeless. Bertout, however, was not the man to give
up so easily. Courageously and almost singlehandedly he undertook the
task and finally succeeded in spite of almost insuperable obstacles.'
The first step was to get permission from the government for the
restoration. The time seemed propitious for obtaining it. The Sulpicians
had already re-opened their seminary and the Foreign Missions Society
had applied for a similar permission. Napoleon was beginning to think
that it might be possible to use missionaries for his political purposes.
With dismay he saw how his archenemy Great Britain was extending its
protection even to French Catholic missionaries in Peking and how
numerous Protestant mission societies had been founded in the British
Isles precisely at the time when France had suppressed its own. Writing to
Pope Pius VII in February 1803, Napoleon told him that, having placed
the Holy Sepulcre in Jerusalem, the Christians in Syria and all churches in
Constantinople under French protection, he now wanted to help revive
the Catholic missions in China by placing these also under the protection
of France. His intentions, he frankly added, were not just to help religion;
they were also political.
The answer from Rome was slow in coming, but in December 1803
Cardinal Borgia, Prefect of Propaganda Fide, replied that missionaries
should not be placed under the protection of any secular power, for
otherwise they would rightly be looked upon as foreign spies and agents.
The Cardinal feared that what Napoleon really wanted was a statecontrolled missionary agency, independent of Rome and headed by the
Archbishop of Paris.
In fact, this was precisely what Napoleon and Portalis, his State Counselor for Religious Affairs, had in mind. On May 27, 1804, nine days after
assuming the title of Emperor, Napoleon issued a decree in reply to the
petitions for restoration presented by the Vincentians, the Foreign Mis-

sions Society

and the

Spiritans.

This document merged

all

three into a

single multi-purpose imperial institute called the Foreign Missions Soci-

under the protection — and the control — of the French government.
Society, Portalis said, would be headed by the Archbishop of Paris
through a special vicar general, and the Pope's function was to be limited
to conferring the necessary spiritual powers on the ecclesiastical superiors
in the missions appointed by the Emperor.^
Needless to say, the Holy See's reaction was sharp and to the point.
Napoleon realized that Rome was not going to consent very easily to his
plan. Not wishing to antagonize Pius VII at the very time when he was
ety,

The

'N.B., 2, 243

ff.; F.
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have the Pope come to his crowning as Emperor, Napoleon
quietly dropped the matter for the time being. When the Pope did decide
to go to Paris for the crowning, he undoubtedly had high hopes that this
great favor would produce beneficial results with respect to the many
thorny issues still to be settled between Church and State.
The imperial concessions, however, were few and meagre, but one of
them — the best of all according to Pius VII — was the restoration of the
Foreign Missions Society and the Holy Ghost Congregation. (The Vincentians had already been re-established in 1804.) On March 23, 1805 Napoleon signed the relevant decree and, at the same time, returned to the
Congregation the one piece of property that had not been sold, the
country house La Chyperie, near Orleans. The favorable result had not
come about, of course, without considerable efforts on the part of the
societies concerned; they had been busy behind the scenes explaining the
situation to the papal dignitaries who negotiated with the Emperor's
anxious

to

men.^
In

May 1805 Napoleon put

the three missionary institutes under the

supervision of his uncle Cardinal Joseph Fesch, the chaplain of the imperial court. Portalis, now Minister of Religious Affairs, indicated that, once

more, a centralized missionary institute, directed by a national superior,
was being considered — this time one institute with three departments, the
heads of which would sit in a Higher Council for the Missions. Bertout
became a member of this Council as the Spiritan Department head. There
was not much the new organization could do in the matter of sending out
priests to the missions, for hardly any were available and, moreover,
another war was imminent. Bertout, however, forcefully stressed that,
even in the future, there would be none unless he could begin at once to
train a new generaton of priests in a seminary, and that could not be done
in the remote and ramshackle old farm house he had gotten. There had to
be a suitable place in Paris itself. Until ways could be found to return its
former buildings in Paris, he needed another house and permission to
start a junior seminary. Thus he would have suitable candidates when
priests could be sent out again to the missions.
In July 1806 Cardinal Fesch authorized him to open such a seminary.
Joining forces with two other priests — one of them a fellow-Spiritan —
who had quietly started a small college five years earlier in the rue du
Cherche-Midi Bertout began the work of preparing a new clergy for the
,

The

him a naive
Guiana and a dozen for
Martinique. He had to point out that the formation and training of a
priest takes a little longer than that of an army recruit, and that none were
available. By 1808, however, he had 25 candidates in a total student body

colonies.

demand

very next year the imperial government sent

that he supply at

once twenty

priests for

^Arch.Prop., Congr. Part., 143, 137v-138r: le Card. Caprara a M.
f.; *N.D., 24 ff.; Rath II, 43 ff.
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of 130 and the most advanced of them were ready to start the philosophy
program. Things were beginning to look promising again.
For the organization of the missionary work Bertout intended to continue the plan which had already been initiated by his prerevolutionary
predecessor Father Becquet in connection with the Guiana mission: missionaries would be members of the Congregation. A memorandum addressed to the Minister of Religious Affairs 1807 by John Perrin, a Spiritan priest and collaborator of Bertout, who had been appointed Prefect
Apostolic of Martinique, expressed the matter very clearly: "Because the
Congregation of the Holy Ghost is charged
with the missions of the
West Indies, [not the State but] its Superior and confreres alone must have
the power to choose the people whom they consider suitable for these
important functions.
All priests sent out will be members of the
Congregation and, consequently, subject to its Superior.
All sick and
retired missionaries will be taken care of in its establishment."^ With the
.

.

.

.

.

.

.

.

.

ples laid

program well established and the general operational princidown, Bertout could have confidence that in a few years all would

go

well.

Then

2.

Imperial Suppression and Royal Restoration

educational

A

disaster struck again.

Furious Emperor

While Bertout was working at the restoration of his society, Napoleon
had not been idle on the battle field. Most of the European continent had
fallen into his power. Now, he thought, he could finally begin to bring
Great Britain to

its

knees by prohibiting

all

enemy. Pope Pius VII, however, wanted

commerce with that stubborn
and refused to

to stay neutral

close the harbors of the Papal States to British ships.
fast

becoming

a thorn in the Emperor's side.

That old monk was

He had

refused to declare

the marriage of Napoleon's brother Jerome invalid, declined to

crown

his

brother Joseph King of Naples, objected to a partial occupation of the
Papal States, protested the introduction of a new imperial catechism
which, in God's name, stressed the duty of military service in defense of
Bonaparte's throne, and grumbled about the feast of Saint Napoleon,
which imperial namesake he had so thoughtfully introduced. The Pope,

moreover, continued to disregard the Emperor's demand that one third
of all cardinals be Frenchmen. It was time to show who was really master!
Napoleon sent an army to occupy the remainder of the Papal States,
including Rome itself, and in May 1809 he formally annexed the papal
^Arch.Prop., Congr. Part., 143, 59r-64r: MM. Bilhere et Alary a M. Boiret, mai 1805, and
M. de Chaumont a. M. Boiret, 23 avril 1805; N.B., 2, 248 ff.; *N.D., 26 ff.; Rath II, 52 ff.;

Janin

II,
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II,
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Michel

I,

264.
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communicating his
defeat on the Austrians
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VII countered by ex-

their chief. After inflicting a crushing

in the batde of Wagram in July of the same year,
back
by arresting the Pope and imprisoning him first
the Emperor struck
in
Savona. Deprived of his advisers, the kindthen
in Florence and
like putty in his hands and grant him his
should
be
hearted old man
permission
to dismiss his childless wife and marry
particular,
wishes — in
the kind old man proved
Louise.
Unfortunately,
Marie
Archduchess
the
even
to discuss any matters
ever
and
refused
stubborn
as
just
as
to be
restored
to him. Well, he
and
the
Papal
States
first
free
set
unless he be

could rot in jail until he would become more reasonable.^
While looking for new ways to strike back at the Pope, the furious

Emperor received a letter from General Claude de Gardane, whom he
had sent on a diplomatic mission to Persia designed to strike at the British
in India. Gardane had to report utter failure and the blame, he said, fell
squarely on the missionaries present in that country. That must have been
it! Had not the Pope declared that the restoration of the mission institutes
was the best concession he had obtained at the imperial crowning of 1804?
Now Bonaparte knew what to do. On September 26, 1809, while still in
Austria, Napoleon issued a decree^* again suppressing the Vincentians,
the Foreign Missions Society and the Holy Ghost Fathers.^
The Emperor, however, did not at all intend to do away with the
missions. On the contrary, he greatly admired the Church's world-wide
organization for this work and wanted to make it subservient to his
political ends. In December of the same year 1809 he ordered the transfer
of Propaganda Fide from Rome to France. Soon after, his agents began to
ship 200 cases of its archives to France, its Cardinal Prefect was forced to
reside in Paris, and its possessions were declared imperial property.
However, the Emperor's attempts to put a pliable Frenchmen at the head
of Propaganda failed; not even his uncle Cardinal Fesch could be induced
to assume this function. Surprisingly, the suppressed mission institutes
were not closed — perhaps because they would be needed — and Bertout
continued to operate

his

junior seminary without direct interference.

Meanwhile Napoleon had transferred most of the Roman cardinals to
Paris as ornaments of his imperial court, married Marie Louise without a
papal annulment of his existing marriage, and called together a national
council of bishops. This assembly accomplished nothing. In June 1812 he
transferred the Pope to detention in Fontainebleau.
Issued without being based on a previous report by the Ministry of Religious Affairs, not
and carrying an order not to publish it in the government's own
newspaper, the decree of suppression was held to be illegal. But some government officials
used it to harass the Church, and subsidies came to a halt. The last-named point hardly
affected Holy Ghost Seminary, for it had not yet received anything worth mentioning.
'*

officially registered

^Rath 11,61 ff.; N.B., 2,250 f.
"N.B., 2, 250; *N.D., 27 f.; Rath 11,67

ff.;

Launay,

op.n/., 11,425.

1

TO THE ENDS OF THE EARTH

26

By now time was fast running out for the despot. When he finally saw
December of the same year. Napoleon had ignominiously
retreated from Moscow and suffered the disastrous loss of his army. He
was now willing to make a few concessions, but not enough to satisfy Pius
VII and his advisers. Defeated again by Russia, Prussia and their allies in
October 1813 near Leipzig and pursued into France, Napoleon abdicated
on April 12, 1814 and was exiled to Elba. King Louis XVIII ascended the
the Pope in

royal throne of the Bourbons.^

The King Acts
In the peace treaties of 1814

and 1815 France was reduced to its prerevoits colonies. This meant

lutionary boundaries but received back most of
that Father Bertout could

soon expect an urgent demand to supply priests
he wrote to the Holy See:

for these countries. In fact, as early as July 1814

"The King is asking me for missionaries, but I am demanding that [the
government] restore us, return our seminary and provide the necessary
funds for the education of missionaries."^"
Yet, at this juncture Bertout seems to have given up hope. The war had
forced the suspension or closing of his junior seminary and college, and
he had gone to reside at the Foreign Missions headquarters. Most students
had been drafted as cannon fodder for "the man who ruled France to the
misfortune of the whole world," all his prerevolutionary confreres in
France had died, except Father Boudot, who occupied an important
position in Paris and could give him moral support but no personal
assistance. After twelve years of hard work, the sixty-two year old man was
still alone and had little to show for all his efforts. Significantly his letters to
the Holy See in 1814 are signed: "Bertout, /orw^r Superior General of
Holy Ghost Seminary."
On March 1, 1815, one day before King Louis XVIII legally restored the
Foreign Missions Society, Bertout was inscribed on its membership list as
one of its directors. His discouragement, if that is what it was, however,
did not last long, for the membership list carries the notation that he left
the Society in the same year, before formally becoming a member. Meanwhile the royal government, blissfully ignorant of reality, had asked him
in January 1815 to send at once forty-three priests to the colonies. All that
Bertout could answer was that none were available. With the greatest
trouble he hadjust managed to send eight volunteers to his missions in the
preceding fourteen months."
"J.

Schmidlin, "Die Propaganda wahrend der napoleonischen Invasion " Zeitschrifl fur
ff.; N.B., 251; B. Melchoir Bonnet, Napoleon d le Pape, Paris,

Misswnswissenschaft. 1922, 112

1958.
•"Arch. Prop. S.R.C., 2a serie, C. V., Sto Spirito,

1, 421r: lettre de M. Bertout, lOjuillet 1814.
422r-423v: lettre de M. Bertout, 20 dec. 1814; Memorial des Missions Etno. 324; Janin II, 219; Arch. Prop., /or. r^/., 1, 427r-428r: lettre de M. Bertout,
,

^'Ibid.

and

rangeres, vol.

1,

1,

12 janv. 1815.
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On

February

3,

1816 the King finally restored the Vincentians and the

Spiritans, returning to both their original

The
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seminary buildings

in Paris.

restoration viewed the Holy Ghost Congregation as a missionary

charged with providing priests for all French colonies. Unforhad been legally sold, so that this part of
the royal decree had to be rescinded. Undaunted and his hopes high
again, Bertout rented a house and reopened his senior seminary with
fifteen students while continuing his battle for repossession of the former
property. As if the royal order re-establishing the Congregation had by
itself created a supply of priests, the government soon demanded that he
send twenty-two priests to the colonies. "Impossible," sighed Bertout.*^
Student Demonstrations. The struggle to recover the historical complex of
buildings which the Spiritans had occupied before the Revolution seemed
hopeless, for the Ministry of Education had rented them and turned them
over to the State's Higher Institute of Education. This institute had no
intention whatsoever of leaving its roomy quarters. That was why Bertout
quietly entered into negotiations with the owners and privately arranged
to have the buildings sold to the Congregation. Just to make sure, the
contract specified that if such a sale were vetoed by the government, the
priest himself would buy them in his own name. In either case he would
become the Higher Institute's landlord, and thus be in a position to refuse
renewal of the lease in a few years' time.
After much haggling the government was induced to let the Congregation buy back its former property in 1819. Surprisingly enough, it even
offered to pay the entire bill of sale. Then it ordered the transfer of the
Higher Institute to the Sorbonne, but to the despair of Father Bertout the
university was exceedingly slow in obeying the order. By a stroke of luck,
however, the recalcitrant Institute incurred the King's displeasure in 1822
when it became the focal point of student unrest and demonstrations
against the government. In his anger, the King suppressed the Institute in
September 1822. (It was restored later.)
Now that the buildings were standing empty, Bertout could finally
move back into the venerable motherhouse. On December 8 of the same
year. Holy Ghost Seminary began to function again in its historical location. Two deeply moved men watched the solemn rededication by the
Archbishop of Paris — Father Bertout and Father Boudot, the only two
survivors in France^* of thirty years of exile from their beloved home.
By now Bertout had six professors to teach forty-three seminarians,
and this staff included his nephew Amable Fourdinier and two Irish
Spiritans, Corrigan and Henry Power. The government promised him a
institution

tunately, the seminary buildings

^*In the New World there were still a few surviving pre-revolutionary mission members:
Moranville in Baltimore, Herard then in Martinique, and perhaps Le Jamtel in the Quebec
Province oi Clanada.
"'*N.D., 28

ft.;

N.B., 2, 251

ff.;

Rath

II,

77

ff.;

Janin

II,
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generous annual subsidy of 50,000 francs and granted him permission to
re-open his junior seminary in a building adjacent to Holy Ghost Seminary, which he had brought.^* It soon had nearly sixty students, including a number of Irishmen who had followed Father Power. ^^

Approval

by the

Holy See

In 1819 the Holy See had asked to see the statutes and rules of the
Congregation and its seminary. In forwarding them to Propaganda Fide,
Bertout had expressed the wish to see them approved by Rome itself.
They must have made a very good impression, for Propaganda decided to
use them as a model for other institutions; even the daily rule of the
seminarians could, with a few adaptations, be followed in local seminaries
throughout the world. Yet, formal approval was delayed till February 7,
1824. It was granted only after a passage had been added recognizing
explicitly the authority of Propaganda in anything pertaining to the
missions.

The main

reason why it took so long to obtain the official approval
have been that in 1818 and in the following years the French
government made another determined attempt to set up an independent
Paris-based Propaganda. It wanted all colonial missions under the control
of the Archbishop of Paris or of the Chaplain General of France. Cardinal
Fesch — Napoleon's uncle — advised the Holy See to yield: "The prerogatives of the Sacred Congregation [of Propaganda] must yield to necessity,"
he said. But Propaganda Fide was adamant and would not tolerate a
situation in which the Catholic missions would become an instrument of
political manipulation.
The Spiritans themselves had always recognized Propaganda's author-

appears

ity

to

and followed

its

instructions since they

had become

officially

involved

missionary work half a century earlier; they were happy to add that
recognition to their rules. By its pontifical approval the Congregation
in

its status from a purely diocesan institute to one that was, at least
immediately dependent on the Holy See. The right to confirm the
Superior General, however, still remained in the hands of the Archbishop
of Paris, and he used it in 1826 to confirm the official election of Bertout.
(For more than twenty years he had been merely de facto Superior.) But it
was a right that would cause considerable trouble during the next three

changed
in part,

decades.

^"^

^*Herarcl had

made

a substantial contribution to the

building. Considering the

many

gifts

he made

purchase of the junior seminary
and Holy Ghost

to the Sulpicians, Carmelites

Seminary, he must have been living very frugally.
'•'*N.D., 31 ff., 36 ff.; N.B., 2, 254 ff., 262 ff.; Rath II. 88 ff.. 98 ff.; Snip. Arch.: Herard
papers, pfl55?>n.
'^*N.D., 37 f.; N.B., 2, 269 ff.; Rath II, 283 (copy of the rules sent to Baltimore's
archbishop); Arch.Prop., documents about struggle in S.R.C., Missioni, I0,418r-434r: lettre
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Trials

Episcopal Raiders

had been limited to dealing with government
would have been easier for him. But bishops, too, contributed to his troubles. These prelates had their own worries. For twenty-five
years the Revolution and endless wars had caused havoc with the formation
of new priests. Death had cut the ranks of the clergy down by more than
half, and nearly eighty percent were over fifty years of age. In their
legitimate concern to replenish the rosters of their own dioceses, many
bishops tended to overlook the fact that, as successors of the Apostles,
they were also to share in the "concern for all the churches" and make
If Bertout's struggles

bureaucrats,

it

allowance for personnel in the missions.
The problem was compounded by the fact that Bertout, from the very

moment

of his seminary's restoration, had heeded

that pious but ignorant priests are a

menace

to the

its founder's warning
Church. That was why

he had re-established its proud tradition of excellence in learning, despite
the clamor for more priests coming from the colonies. He could do so
because he accepted candidates at an early age, either from his ownjunior
seminary or from elsewhere. But, given the extraordinary situation, he
could perhaps have accelerated the supply of priests by following the
example of the Jesuits.
Restored by Pius VII in 1814, the Jesuits faced an urgent need of
personnel in America. They solved it by being very lenient — so much so
that until the Civil War (1861-1865) "American Jesuit theological education was a sheer disaster area." Many nineteenth century Jesuits were
ordained after two years of moral theology. Others got even less, such as
the future Bishop of Chicago James Van de Velde, who had to study
theology in his spare time while holding administrative and teaching
positions at a university;

and another, who became

a provincial superior

but "whose theological education was confined to reading Gury's textbook
in moral theology and to one year of dogmatic theology, at the end of

which he

failed the examination."

I

do not know what the Jesuits did

in

France, but the fact that twelve years after their restoration they had about

450 members there and were operating seven seminary-colleges would
seem to indicate that they, too, must have been cutting a few corners. ^^
At any rate, the education and formation at Holy Ghost Seminary were

memoires du Card. Fesch, 15 mars 1818; ibid., Francia, 2, 483r-v: memoire du 17 nov.
ibid., L e D, 302, 278v-279r: a! S. Bertout (no need to negotiate with Archbishop of
Paris); ibid., 302, 222r-223r: al Segretario di Stato, 25 giugno \m\;ibid.. Acta, 181, 41v-51v;
184, 609r-624v and 187, 5r-7r (approval of rules of Holy Ghost Seminary).
'^James Hennessey, S.J. "From One-Mile Tavern to Ecumenical Cluster," ^rwnca, March

et

1819;

,

23, 1976, 252

382; N.D.,

8,

G. de Bertier de Sauvigny, The Bourbon Restoration, Philadelphia, 1966, 313,
171 (Jesuits accepting rejects from other seminaries).

ff.;
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so good that bishops refused students who had gone there from their
dioceses permission to depart for the missions."** They forced them to
return to their native dioceses when they had completed their studies, to

teach there in the local seminaries. Even the Congregation itself did not
escape episcopal raiding: the Bishop of Tarbes ordered two of Bertout's
staff members to return to their diocese of origin. On several occasions
Bertout complained to Rome about the bishops' intransigence: "The
cause me when I ask ordination papers for the
difficulties bishops
young men studying at our seminary or the exeat [permission to leave] for
.

priests

who

.

.

wish to devote themselves to missionary work are unbelieva-

ble."!"

Propaganda offered to write directly to the bishops for the necessary
permissions, and the government also put pressme on them. In February
1821 the Minister for Internal Affairs reminded them that the governproviding so many scholarships in
diocesan seminaries, His Majesty had acted with the expectation that the
bishops so favored would consent to the departure of mission-minded
priests without any further ado.^* Three months later Bertout could write
Propaganda that more students were being allowed to enter his seminary

ment paid

and

their salaries

that a few priests

and

that, in

had been released for the

colonies. His strategy

had

worked, at least for a while. ^^

Even more serious trouble with the bishops, however, was threatening.
In the rush to

fill

the depleted ranks of the clergy, ecclesiastical learning

had suffered considerably. Too many priests were being trained under
the guidance of seminary teachers whose competence was supposed to
come from the grace of God and an episcopal nod of appointment. To
remedy this deplorable situation. Bishop Frayssinous, then Minister of
Religious Affairs, had obtained from King Charles X (1824-1830) permission to establish a Higher Institute of Ecclesiastical Studies. A commission
of bishops was to draw up the statutes of the new institute, which, so said
the Gallican minister, should be "the guardian of French principles."
Needless to say, he had not asked the Pope's permission to start that
kind of a theological faculty. While the commission met to draw up the
statutes. Bishop Frayssinous looked around for a suitable location for the
at the Seminary at that time, wrote that Bertout required four
years of theology, the speaking of Latin during recreation two days a week, and a public
discussion in Latin each Sunday. He also bears witness to the episcopal raids on the

^*Rene Benin, a student

full

Seminary.

^*The government supported such appeals for
and 1839, usually with little success.

Rene Louis

priests

about

a

dozen times between 1807

Berlin, "Autobiographic, " Fleurs de la Congregation de Jesus et
(Eudist Archives); Arch. Prop., S.R.C., 2a serie, C.V., Sto Spirito, 1, 433v:
lettre de M. Bertout, 27 mai 1819; ibid., S.R.C., Francia, R H, la serie, 2,485r-486r: lettre de
M. Bertout, 7 janv. 1820; Rath U, 100 f.
"Arch. Prop., S.R.C., 2a Serie, C.V., Sto Spirito, 1, 439r-v and 440r-v: circulaire du
Ministre de I'lnterieur, 6 fevr. 1821, and lettre de M. Bertout, 4 mai 1821; Janin U, 220.
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should surprise no one that his covetous eyes came to rest on
Holy Ghost Seminary. By taking it, he could kill two birds with one stone,
that is, acquire an excellent facility for the institute and get rid of a nest of
ultramontane priests who put the Pope above the King in Church affairs.
In short order, Frayssinous developed a plan to dispense entirely with
Holy Ghost Seminary. The King would provide four scholarships in every
diocesan seminary for mission-minded candidates. After their ordination
these would receive a brief period of preparation just before their departure, but only a small house would be needed for this purpose. The
Spiritans might be allowed to take care of that preparation, but that would
be all. Despite Bertout's vigorous protest and the obvious ineptness of the
plan, the powerful bishop and minister would most likely have succeeded
if, at this juncture, he had not collided with the Archbishop of Paris about
the appointment of the professors in the institute. Frayssinous wanted
them nominated by the commission over which he presided and appointed by the King, while the Archbishop claimed that all rights in this
matter pertained to the prerogatives of his office. When both men refused
to budge, the entire plan fell through, and Holy Ghost Seminary was
institute. It

saved. *^
Political

Turmoil

Meanwhile the political atmosphere became more and more turbulent.
King Charles vainly sought to stem the tide by controlling the press.
Liberals and Conservatives clashed in verbal abuse. In July 1826 Count de
Montlosier announced that he had discovered a clerical plot to overthrow
religion — read "State control over religion" — society and the State, a plot
directed by the Jesuits and other ultramontanes, who enjoyed the support
of all kinds of religious confraternities throughout the land. With their
countless numbers of members these confraternities would indeed have
been a force to be reckoned with if the plot had existed outside the Count's
imagination. Anyhow, the accusation added fuel to the smoldering antiJesuit feelings. When, in the following year, the Conservatives were decisively beaten in the elections, the King could rule only with the support of
the Liberals. These forced him to exclude the Jesuits from teaching, limit
the number of students in junior seminaries and place these schools under
State control. Holy Ghost Seminary shared this fate.
Flushed by this victory, anticlerical forces pressed their advantage. In
1829 two deputies of the Chamber introduced petitions to suppress the
Vincentians, the Foreign Missions and the Spiritans. A furious debate

ensued between right wing and left wing politicians. Although the latter
held an overwhelming majority, they feared to cause the downfall of the
government, for then the King would execute his threat to bring the
'"N.B., 2,

278

f.;

Rath

II,

114

f.
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ukraconservative Prince de Polignac to power. Their final vote therefore
prudently left the three congregations undisturbed.
Worse trouble followed soon after. Various repressive government
actions caused riots throughout the country, and in July 1830 workers and
students

manned

the barricades in Paris.

A revolution

had

started,

and

it

was not just directed against the government but also against the Church.
The Archbishop's residence and a Jesuit house were pillaged and the next
day, July 30, the National Guard came to confiscate whatever money could
be found at Holy Ghost Seminary and the neighboring Irish Seminary.
They got about 3,000 francs (which, to their honor, they later returned),
but a surging mob invaded and plundered the house. In late August the
same happened in the Seminary's country house; it was attacked by
workers who had been led to believe that the place was held by heavily
armed Jesuits. Meanwhile King Charles X had abdicated and was succeeded by Louis Philippe (1830-1848), of the House of Orleans. ^^

On

the Verge

of Extinction Again

Navy and Colonies was Sebastiani, a man who
of Napoleon's campaigns and who remained fanatically attached to the Emperor. Upon accepting his new position, he must
have studied the records of the people whom he had to deal with, and
these included Father Bertout. Unfortunately, Bertout had made some
very uncomplimentary remarks about the fallen tyrant in years past, and
these had been entered into his file at the Ministry. Thus Sebastiani looked
upon him as an enemy and wanted to get rid of him and his Seminary.
After forcing Bertout to close the junior seminary, he cut off all subsidies
and threatened to exclude Spiritan priests from the colonies; in addition,
he indicated that he wanted to take back the seminary buildings. It was a
relief when after three months he had to leave his office before he could

The new

Minister of the

had taken part

in all

destroy the Congregation entirely.

Meanwhile he had done a great deal of damage, for his various meascame at a most inopportune time. In 1828 more than a score of
Bertout's students, led by Rene Louis Bertin, had formed the "Association
of the Holy Heart of Mary," which was to serve as a kind of two year
novitiate preparing them to enter the Congregation before their departure for the missions. They were on the point of being incorporated into
the Congregation when the political events of 1830 wrecked the plan.
Penniless, Bertout had to close the Seminary and send its students away.
ures

They

scattered to the four winds. ***

Out of work,

several staff

members

®*Pressed to join the Eudists, Bertin went to Martinique in 1831 and from there to Indiana
Later he founded St George College in Trinidad, which became the forerunner of
the Spiritans' St Mary's College. He died in France in 1862. Father Herard, a Spiritan
in 1834.
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left for the missions, and Father Power returned to Cork in Ireland. For a
whole year Holy Ghost Seminary stood empty. Sick and disconsolate,
Father Bertout wandered along its silent corridors, his forlorn footsteps
echoing hollowly behind him. Gone were the sixty-seven seminarians
destined to increase or replace the clergy he had already sent to the

colonies.^*'

Even

speaking, the government's action had been sheer folly
former Minister of the Colonies pointed out to the Duke de

politically

for, as a

Broglie — the third Minister of Religious Affairs in six months — the
emancipation of the slaves in the colonies was inevitable and the government should see to it that it came about without disturbances. But by
wrecking Holy Ghost Seminary, he said, we have "deliberately deprived
[the colonies] of the only institution that is able to render less dangerous
the now inevitable changes in the situation of the slaves, and the rights of
colored people." Before de Broglie could act, however, he, too, was
replaced by a successor, who himself also would quickly be replaced in that
unsettled time.

Unable

to find priests

anywhere

bluntly told the Congregation that

its

else,

the government, which had

services

were no longer needed, was

forced to ask Bertout repeatedly to satisfy the most urgent needs for

These requests gave him hope that the intolerable
would soon change. In October 1831 he re-opened his seminary,
but on a very modest scale because of lack of funds. ^'
The following year struck a last cruel blow at the intrepid old man.
Cholera had broken out in France and caused numerous deaths. Paris
alone saw 20,000 people, including the Prime Minister, die of it in three
months' time. The Army in particular was hard hit and the military
hospitals were unable to cope with the sick and the dying. Moved by their
plight, Bertout allowed his buildings to be requisitioned as an emergency
military hospital, after exacting a written guarantee that they would be
evacuated immediately after the disease had subsided. The Army moved
in and, without so much as "by your leave," demolished the inner walls to
create large halls. Then, a few months later, when the danger was over, an
ungrateful government refused to evacuate the seminary. The Army
wanted to keep the place permanently.
This was the last straw. After thirty years of intense struggle, dashed
hopes and ceaseless harassments, the eighty year old Superior General
found himself almost in the same position as when he had so hopefully
clergy in the colonies.
situation

missionary member in the States, who was visiting Paris during the turmoil, took one
seminarian, Adolph Davion, with him to Baltimore and paid ior his urther ed ucation at the
Sulpician seminary there.
f

II, 173 f.; Michel 1,264 f.; "Autobiographiede M. Bertin,"7of.n7., vol.
I-IX; Sulp.Arch: M. Herard a M. Delnol, 6 nov. 1H30.
2'Le Floch, 492 f.: M. Portal au due de Broglie; N.B., 281.

2''N.B.,281 ff.;Janin
Ill, sect.

TO THE ENDS OF THE EARTH

134

work of restoration: most of his students had left, his funds
were cut off, nearly all his confreres had gone away to work elsewhere,
and the government had seized his buildings once more. The shock was
too much. He died before the end of the year 1832. Had he lived in
happier times, his achievements would undoubtedly have rivalled the
magnificent record of Father Bouic's "golden age." As it is, for thirty years
his indomitable energy, perseverance and diplomacy had saved the Congregation from what would otherwise have been inevitable extinction.
Father Boudot, Vicar General of Paris, who was with Matthew Herard, the
mission member in faraway Newark, New Jersey, one of the last two
surviving prerevolutionary Holy Ghost Fathers, presided over the funstarted the

eral.

^^

Despite the multiple tragedies he had to sustain, Bertout could boast of
consoling success in staffing the colonies with priests. From a total of 137
in 1790 before the Revolution, the colonial clergy had shrunk to twentythree in 1816 for a population estimated at 350,000, and eight of these
Bertout had sent out just before the royal restoration of Holy Ghost
Seminary. Most of the others were old and sick. Bertout was asked to bring
the

numbers back up to 137 in three years — an impossible task. Yet in the
had passed from the restoration till shortly before his

fifteen years that

death he succeeded in sending 97 priests to the missions entrusted to his
care. For the sake of comparison, we may give here some figures for the
Foreign Missions Society which, like all others, had to make a fresh start
after the Revolution. Between 1804 and 1815 it could send only two priests
to its immense missions in the Far East. In 1822 the number of its seminarians did not amount to more than seven, that of its missionaries was 23,

and

in 1831 their total

4. "I

number had

risen to only 53.^^

Have Not Yet Begun to Fight"

famous naval commander saw himself abandoned by his support ships, his own vessel severely damaged, and the enemy ready to

Once

board

a

his decks. Pressed to

surrender, he replied: "Surrender?

begun to fight." These words may
Amable Fourdinier (1788-1845) when he took over after

I

have not

well be used to characterize Father

yet

"My task is difficult

Bertout's death.

I shall have
But he expressed it a litde differendy:
The more
God.
trust
in
my
but put
to fight powerful enemies
I
have."-^
more
confidence
powerless I am, the
The situation looked indeed desperate. Apart from Fourdinier him.

.

.

.

.

.

.

;

.

.

282 iff.; Sulp.Arch.: M. Herard a M. Delnol, 12 nov. 1832.
267; Janin II, 20 f.; Georges Goyau.La France missionnaire dans les cinq parties du
monde, Paris, 1946, I, 361 f.; A.P.F., 44, 230 ff.
^^Arch.Prop., S.R.C., 2a serie, C. V., Sto Spirito, 1, 455r-v: lettre de M. Fourdinier, 26 dec.
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no Spiritan priests were left at Holy Ghost Seminary, except John
Hardy. There were others in the missions, but these could not vote in the
election of a new superior. And Father Boudot, with his official position as
Vicar General of Paris, had always vigorously supported Holy Ghost
Seminary but prudently abstained from taking part in its internal affairs.
He could not very well intervene now. It might have looked as undue
influence of the Archdiocese of Paris in a Congregation dependent on
Propaganda. Voting for oneself would not solve the problem. Luckily the
Archbishop still had some authority over the Congregation; he used it to
dispense a recently accepted novice. Father Carandiou, from the remainder of his probationary period and entitled him to vote for a new superior.
On Christmas day in 1832 Carandiou cast his decisive vote in favor of
self,

Fourdinier.''*

was well that he did, for Hardy would have been wholly unsuitable for
A young man, who had come to the Seminary as a student in the
early 1820s, Hardy was intelligent, generous, utterly devoted to the Congregation and its works; he had spent a short time in the Guiana mission
and would author several works. But he was also very moody, easily led by
prejudices, capricious, obstinate beyond reason when he felt slighted, and
unable to get along with anyone in everyday life. Fourdinier had been
Bertout's assistant since 1817 and was well-informed about the mighty
problems facing him. It required almost heroic courage to accept the
heavy burden. Humanly speaking, it would have been so much more
attractive to return to his professorship in Boulogne or accept an honorable and less heartbreaking position in Paris and let the Congregation die a
natural death. Nobody would have blamed him for it.^^
The Army Moves Out. Attacking the most urgent problem immediately,
Fourdinier set to work to get his house evacuated by the military. Ten days
after his election. General Soult, the Minister of War, had sent him word
that the Army would keep Holy Ghost Seminary; he could have another
building in exchange. Out of the question, snapped Fourdinier, I want
our own seminary back and nothing else. Have you forgotten the written
guarantee to evacuate when the epidemic would be over?
General Soult was an old war horse of Napoleon, famous for his victories at Austerlitz and Jena, proud of his record, used to see people snap
to attention and say "yes. Sir." And here was someone talking back at him
and trying to push him around. The little upstart! Whom did he think he
was? Napoleon? If he went to the trouble of looking up the signer's name,
he must have laughed: the fellow's name \wasAmable Fourdinier. Nothing
but an amiable and harmless clergyman. Telling an aide to answer that the
plague was not over yet, he dismissed the matter from his mind.
It

the office.

^*Aftei teaching at the Seminary.
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But Fourdinier knew better; when he got this letter, there had not been
any new case of cholera in ten weeks. "I'm not going to give in," he told the
Holy See, "unless they want to use brute force." He visited the Ministers of
the Navy and Colonies, the Treasury, and Religious Affairs, forcefully
stressing the illegality of General Soult's action. Under the reluctant
prodding of his colleagues, the old battle axe grumblingly allowed Fourdinier to occupy an unused ten room corner of the building in June 1833.
Soon, however, he regretted his "generosity" and demanded to see for
himself whether the Congregation or the government really owned that
property. Nothing in the world could have induced him to admit that he
was wrong, and, after perusing the relevant documents, he declared that
he remained unconvinced of any illegality in his actions. But, tired of the
pressure the other ministers exercised, he finally gave up. Delaying tactics
about the issue of restoring the seminary to its original condition held up
its return for another year, but in April 1835 the matter was finally settled
and the Army moved out.^^
Re-inforced Staff. Meanwhile Fourdinier had not been idle in other
respects. As the number of students slowly grew, his staff also increased.
Nicholas Warnet, back from Reunion, joined him, but the best academic
acquisition was Mathurin Gaultier. For thirty-five years professor of
moral theology at Holy Ghost Seminary, Father Gaultier would become a
force to be reckoned with in the history of theology in France. Although
he never published anything, says the historian Joseph Michel, "he contributed more than anyone else to the eradication of Jansenistic rigorism
in the textbooks of moral theology used in French seminaries and of
Gallicanism, which was still so strong in mid nineteenth century." His
presence made Holy Ghost Seminary a center of Catholic thought that
attracted some of the most illustrious names of the era, such as the
historian Rene Rohrbacher, the canonist Bouix, the famous editor of
patrology J. R Migne, the learned archeologist Dom Pitra, all of whom
came to live at the Seminary for some time. Migne even became an official
affiliate of the Spiritans and gratefully made use of the excellent library,
which Gaultier had collected, for the publication of his many specialized
dictionaries and lexicons. Others, such as Dom Gueranger, Bishop Parisis,
Cardinal Gousset and Louis Veuillot, joined the Gaultier Circle for regular discussions on the burning issues of the time, thus contributing to the
intellectual ferment generated at the venerable institution."^^
Fourdinier, however, was not always an easy man to live with. A prodigious worker and very humble where he himself was concerned, he was
authoritarian and
that

some chose

demanding with respect to his associates — so much so'
away from him by going to the missions or with-

to get

^'*Arch.Prop.,S.R.C.,2a Serie.C.V., StoSpirito, l,456r-v: lettrede M. Fourdinier, 13 mars
documents about army occupation; N.B., 291 ff.; Rath II, 131
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drawing from the Society. Quite in contrast with his demands on his
associates, he was full of kindness for the students. They venerated him as
a beloved father although he was a strict disciplinarian, and once ordained, they gladly helped support the Seminary with such savings as they
could squeeze from their income. ^^
Battle for Subsidies. There remained one hurdle to be overcome before
the Seminary could efficiently fulfill its function. Since 1778 government
subsidies had provided most of the funds necessary for the training of the
colonial clergy, but they had been withdrawn in 1830. Now the voluntary
contributions of its former students constituted the bulk of the Seminary's
income. Because they were far from adequate to maintain a good-sized
seminary, the only solution seemed to lie in a renewed battle for State
support.

At this juncture, political events come to the rescue. Since around 1500
about twelve million Africans, it is estimated, had been imported as slaves
into the Americas alone. Starting with Pius II in 1463 and Paul III in 1537,
the Holy See had condemned the degrading slave trade every century,
without achieving visible results. Disregarding the papal condemnations,

made subtle distinctions to justify the practice. ^^ Slavery and the
commonly accepted as an unfortunate economic
necessity — much as the horrible exploitation of the working class was in
the era of liberal capitalism. To their everlasting glory, the American
Quakers were the first group in modern times to decide to free their slaves
when they met in Philadelphia in 1793. Many Baptists, Congregationalists
moralists
slave

trade were

and Methodists followed

suit.

Great Britain abolished the slave trade

in

its

possessions in 1807.

The French

Revolution had given freedom to the slaves in most of that
Napoleon, for whom human rights meant nothing,
had re-introduced it. When in 1815 the British returned most colonies to
France, one of the conditions was that the slave trade should remain
prohibited. In 1833 a new law ordered that within seven years all slaves in
British territories be given their freedom. France also envisioned a
gradual abolition of slavery, and from 1830 on progressive laws made it
easier for slaves to procure their freedom. Between 1830 and I84I more
than 40,000 did so in Guadaloupe and Martinique alone.^"
Anticipating serious trouble if newly freed slaves were not morally
prepared for the responsible use of their freedom, the government
wanted to see them instructed in moral and religious principles. Accordingly, a plan was set up to multiply churches and schools staffed by priests.
Brothers and Sisters. A special budget was set aside for this purpose and
nation's colonies but

28N.B., 2,302; Rath II, 139 ff.
^"Philip D. Curtin, The Atlantic Slave Trade, a Census, Madison, Wise, 1969, 13; N.D.,
Compl., 101 f. (Bishop Truffet's criticism of a moralist).
^"K. S. Latourette,.^ History of the Expansion of Christianity, vol. 4, London, 1941, 346 ff.;
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50,000 francs a year, enough to maintain about sixty seminarians, was
The government now realized that, by constantly harassing them, it had been acting against its own interest and in

allocated to the Spiritans.

1839 humbly wrote:

The Seminary of the Holy Ghost
the very purpose of

its

institution,

is
is

now the only Congregation which, by
capable of training and supplying the

Accordingly, it is exclusively to
who are reliable.
Superior that we entrust the education, selection and general direction of
the priests called to work at the delicate and laborious task of morally

colonies with priests

.

.

.

.

.

.

its

training the blacks in the colonies.'''

As

far as the

Seminary was concerned, then, the situation had consid-

erably improved since the death of Bertout.

5.

A

Authority — "The Ghost of Napoleon"

Crisis of

Unfortunately, the same could not be said about the colonies. Even
since 1807 the

government had been clamoring

for priests

and more

while at the same time the efforts to educate them carefully were
all too frequently wrecked by bureaucratic interference. After virtually
paralyzing Holy Ghost Seminary for ten years, the government expected
priests,

to supply at once thirty-six priests for 1840. This meant that its Superior
had again to accept many volunteers whom he knew only from their
letters of recommendation. Now, it is a well-known fact that recommendations to go elsewhere are more easily obtained by men with an undesirable
or mediocre record than by those whose performance is highly satisfactory.
Independent checking eliminated many but did not always help for,
through mistaken kindness, people were sometimes willing to give misfits
another chance in someone else's bailiwick. Not that all volunteers were
unworthy priests. Some were excellent, and one of them, Henry de
Solages (1786-1832), it is said, may even be canonized some day.^* Most of
those accepted were average and only a very small minority were rotten
^^
apples or misfits who should never have been admitted to the colonies.
Spiritan
the
Some of these undesirables had arrived there bypassing
Superior. Temporarily accepted because of the shortage of clergy, they
were then on the best of their behavior. They gained sufficient popularity
it

**Solages got the Prefecture of Reunion extended to include Madagascar and the Pacific
"from Easter Island to New Zealand and from the Equator to the Southpole." He died less
than two years after his departure on the east coast of Madagascar from starvation and
disease and utterly abandoned.
3'N.B., 2, 294
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and local support to make their removal virtually impossible until they
caused scandals that could no longer be ignored. When these did occur,
the resulting publicity invariably pointed an accusing finger at the Holy
Ghost Congregation. No one seemed to remember then that, although
this congregation was officially charged with the colonial missions. Propaganda Fide refused its Superior any control over the priests in the
colonies. Even Propaganda itself tended to forget this. For instance, in
1837 it asked Fourdinier to correct the evils resulting from the rude
behavior of the Prefect Apostolic of Reunion. As if the poor man could
have done anything at all about it.^^
Strange as it may seem, all appeals of the Spiritan Superior for the
authority to deal effectively with troubles in the missions for which he was
being held responsible fell on deaf ears in Rome. It would have been
relatively easy to grant him the requested power. The Roman authorities
could have done what they used to do in the eighteenth century for the
religious orders working in the colonies — namely, appoint their provincial superior in France prefect apostolic of the missions entrusted to him.
He could then name local vice-prefects as his delegates. In fact, Propaganda did re-introduce this system in the second half of the nineteenth
century with respect to the Spiritan missions in the Congo and East
Africa.^^ If Propaganda Fide had not wished to do so indefinitely, it could
at least have given such powers for a limited period of five or ten years
until a permanent solution could be devised.
To understand Rome's negative attitude, it may be useful to recall here
that the

Holy See

remembered how Napoleon had
them
The "ghost of Napoleon" was still haunting Rome.
all

too painfully

transferred the offices of Propaganda Fide to Paris so as to place

under

his control.

Moreover, during the first half of the nineteenth century, succeeding
governments made repeated efforts to place all colonies under the jurisdiction of the Archbishop of Paris — efforts which Rome just as determinedly opposed because it could see them only as aiming at the creation
of an independent French Propaganda. Granting more power to the
Superior of the Holy Ghost Fathers was out of the question as long as the
Archbishop had the right to confirm or depose this superior. The Roman
authorities feared that this right could be misused to control him and thus
indirectly attain the goal of the French authorities.^'^
The Spiritan Superior possessed one important "right": he selected the
candidates for the office of prefect apostolic in each colony. He filled in
the name of his choice on the documents sent by Propaganda Fide, before
submitting them to the government for legal appointment. Then he
^3Janin II, 287 ff.; Arch. Prop., L e D, 318, 563v-564v: lettre a M. Fourdinier, 3 sept. 1837.
»^B.G., 5, 3;9, 55.
^'^Arch.Prop., S.R.C., 2a Serie, C.V., Sto Spirito, 1, 402r-403r: il Nunzio di Parigi al Card.
Pref., 10 giugno 1845; N.D., 9, App., 118 f.
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notified Propaganda of what it had done by way of him. It was a procedure
which both Church and State had adopted to avoid a thorny issue on
which they thoroughly disagreed — namely the question as to whether the
Holy See appointed these prefects and the government subsequently
approved them on the one side, or the government made the appointment and the Pope merely conferred spiritual jurisdiction on the other.
But Propaganda disliked the system. On several occasions it tried to
revoke this "right" of the Spiritan Superior and had to be warned by the
papal nuncio that its action could easily result in a full-blown diplomatic
crisis. It was far better to have a buffer in the person of the Spiritan
Superior than a constantly renewed open conflict whenever a colony
needed a new prefect. All the same, a buffer is likely to get buffeted from
opposite sides, and this was the unenviable fate of the Superior of the
Holy Ghost missions during the first half of the nineteenth century. ^"^
Small wonder that whenever dissatisfaction tempted Church or State to
replace the Spiritans by Vincentians, Marists or others, these hastened to
decline the honor. One can well imagine that Fourdinier and his successors often looked with envy at the situation of other congregations that
were not caught between two mill stones. The public at large understood
next to nothing, of course, about the power struggle that was going on.
The Spiritan Superior was simply held responsible for whatever happened in the colonies so far as religious affairs were concerned.
There was one other way in which Fourdinier could remedy the situa-

tion

and acquire the necessary control over the

colonial clergy,

and

that

was to admit the priests in these missions as members of the Congregation.
It was a plan that, as we have seen, had already been started before the
Revolution in Guiana, had been taken up again in 1806, and had been
nearly re-introduced in 1830 under Bertout. If executed, it would not
make Fourdinier and his successors an ecclesiastical superior of those
priests and thus arouse the suspicions of Propaganda Fide, but their
quasi-religious superior. In more canonical terms, it would give him the
powers which the superior of a secular institute has over its members.
Everyone — the government. Propaganda and the Archbishop of Paris —
claimed to be in favor of it, everyone that is except those who mattered
most, the clergy in the colonies. Although Fourdinier tried in 1836, in
1840 and in 1843, he never succeeded in persuading enough priests to put
the project into practice.^^

Meanwhile a

little

group of future missionaries made an

effort to join

the Congregation for the purpose of evangelizing the colonies. In 1840

Fourdinier was approached by the Sulpician Father Pinault on behalf of
Francis Libermann, a convert Jew, and Frederick Le Vavasseur, a seminarian, who had been born and raised on the island of Reunion in the Indian
«Janin
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Ocean. On being told that these two, together with some other seminarians, were going to start a work dedicated to the Christianization of the
abandoned slaves in the colonies and wished to affiliate themselves with
the Spiritans, Fourdinier offered to entrust to them the whole mission of
Guiana. One of them could be Prefect there, others could staff the few
parishes existing in the colony, so that they would have enough income to
live

on while evangelizing the

slaves.

was a generous offer to make to a group of untried young men who
were not yet ordained and just preparing to get ready for their work. To
his disappointment, however, they turned it down because they did not
wish to be tied to ordinary ministry, limit their activity to a single colony,
or assume responsibility for parishes.^* They wanted to work in all colonies and devote their attention only to the slaves who were not reached
by the parochial clergy. The refusal made Fourdinier wonder. Didn't
these young men realize that, now that slavery was slowly disappearing, all
those converted slaves would soon constitute regular parish members just
like other people and need regular pastors? Seeing their plans as still
immature, he decided to wait and see. Meanwhile in 1842 he helped Le
Vavasseur obtain free passage for two to Reunion and expressed his
regrets that Father Laval had not gone there also^*** to work among the
It

slaves.^*

Prematurely aged by the crushing burden and the frustrations inherent
in his impossible task, Fourdinier died on January 5, 1845, only fifty-six
years old. In November Propaganda had assured him of its friendly
dispositions toward him, but another letter written in mid-December, had
asked the nuncio to have him removed from office. In fact, during 1845
the government and the nuncio had negotiated about replacing the Congregation of the Holy Ghost by that of Father Libermann. Their discussions had gone so well that 56 years later, in 1901, the Council of State,

on government archives, came to the conclusion that the substituhad indeed been made in 1845.^^^ It was a grave imprudence on the
part of the nuncio. If the substitution had really been made, his action
would have eliminated one of the three congregations which enjoyed legal
status safeguarding them from suppression at the whim of mercurial
government policies. With mail service from Rome to Paris requiring
relying
tion

"A

few years later, Libermann's total rejection of regular functions in the colonies had
disappeared, for in 1845 he wrote to Propaganda: "We would perhaps be able to obtain from
the government the appointment of the most zealous and best among us as ecclesiastical
dignitaries in those countries."
"'*In 1842

regrets that

Le Vavasseur wrote

we have not

to

Libermann: "Fourdinier

is

well disposed

toward us and

smarted in Reunion."

2, 10 ff., 8 ff.; 3, 16, 198 f.; 4, 125 ff.; Libermann quotation in footnote 9*: N.D., 7,
168 f., 175; Le Vavasseur quotation in footnote 10*: N.D., 3, 485.
•"*-' Arch. Prop., 331, L e D, 800r and 933r-v; al Nunzio di Parigi, 28 ott. and 14 dez. 1844; Le
Floch, L'Acte d'Union, text oi A ins ad/)pte par le Conseil d'Elal, seance du 14 fevr. 1901, 45 f.
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about two weeks at that time, Fourdinier may have Hved long enough to
hear the bitter news from the nuncio, and it may have hastened his death.
This occurred a few days after the arrival of that letter from Propaganda
Fide.

Fourdinier had been close to success in the re-organization of the
when a lucky combination of circumstances presented itself: the position of prefect apostolic in the four major colonies
was open and he expected to be able to fill them with priests who would be
members of his Congregation; the Holy See and the government favored
the appointment of men endowed with episcopal character, which would
strengthen their authority, to these posts; and there were enough students now at Holy Ghost Seminary to eliminate the constant need to
colonial clergy in 1844

appeal for outsiders to

happened

fill

the vacancies in the colonies. Then, as so often

in the unsettled situation

of nineteenth century France,

politi-

events upset the execution of these plans. Fourdinier can hardly be
blamed for the repeated failures of his attempts, for they stemmed from

cal

his lack

of authority

to solve the

problems or from uncontrollable external

circumstances; yet the resultant disorganization considerably weakened
the Congregation's position

6.

and threatened

its

very existence. ^^

Premature Funeral Discourses

At the death of Father Fourdinier none of the few remaining Holy
Ghost Fathers in Paris felt equal to the formidable task of taking over his
office. The general anemia of the Congregation was a well-known fact and
almost everyone expected — or even hoped — that it would quietly give up
the ghost. Anything else could only prolong the agony. "How unfortunate
if the Holy Ghost Congregation succeeds in finding someone to place at its
head," Libermann wrote in March 1845. The papal nuncio desired its
death; then Libermann should take over the Seminary. All that was
needed was, as Libermann expressed it, "a strong hand at the helm." He
would have been ideal for the task but was very reluctant to contribute
anything toward establishing his work "on the ruins of a congregation
older than our own." The funeral discourses, however, proved premature."**^

A few days after Fourdinier's death Nicholas Warnet (1795-1863)
agreed to act as Superior while efforts were being made to find someone
else able and willing to take charge. Negotiations were in progress with
Alexander Leguay (1794-1865), Vicar General of the Bishop of Perpignan. A very capable but authoritarian administrator, a noted spiritual
writer and director, well-connected in ecclesiastical circles, he was also a
3«N.D.,

7,

^"N.D.,
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good friend of the Congregation. Having lived for several years in Holy
Ghost Seminary, he was familiar with the serious problems that would
face him if he accepted the proposed task. There were already plans for
him to succeed his bishop, but he was willing generously to sacrifice
ecclesiastical preferment. He would come to Paris to direct and revive the
dying society as soon as he could wind up his affairs in Perpignan.^*
While waiting for Leguay's arrival, Warnet limited his activity to expediting current affairs that could not be delayed. A former missionary in
Reunion, he had looked after the religious education of Libermann's
main collaborator, the Creole Frederick Le Vavasseur, whom he loved
with a fatherly affection. Ill health had forced him to return to France and
re-assume a teaching position at Holy Ghost Seminary as teacher of
pastoral theology. Through Le Vavasseur he had gotten to know Francis
Libermann and became good friends with him. Thus he did not share
Fourdinier's prejudices against the "Libermannists."

He

allowed three

additional priests of Libermann's congregation to go to Reunion, thereby

cementing a better understanding between the two organizations.
Among the unfinished business he left for his successor, who arrived in
May 1845, was a new suggestion of Propaganda Fide to come to an
understanding with Libermann; the time seemed ripe for a merger.
Warnet was very much in favor of it. But having accepted his position only
to give Leguay time to free himself from other obligations, he could not
very well change the entire situation by taking such an important step.^^
Leguay, however, promptly decided to turn his back on Libermann and
his men. Having lived at Holy Ghost Seminary in Fourdinier's time, he
had heard too many of the unfavorable rumors about that "hypocritical
schemer" that were circulating in the ecclesiastical circles of Paris and
about the troubles his men were causing (even as Libermann had heard
too many false tales about the Spiritans and their work in the colonies). His
predecessor had been too weak in his resistance, Leguay thought. Now
that he was in charge, he would be firm. Let the government and Propaganda insist as much as they liked, it would be over his dead body that any
"Libermannists" would be admitted to the colonies. Taking care of the
neglected Negroes was part of the duties of the colonial clergy and did not
require the added divisive presence of a new congregation. He frankly
told all this to Father Tisserant, one of the co-founders of the "society for
Negroes. "^^
Trouble with the "Libermannists"
In

all

honesty

it

must be admitted that Leguay's opposition was not
Some of Libermann's young men were divisive

entirely without reason.
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to condemn things which they were too inexperienced to
understand. Tisserant himself was a good example. In 1843, while he was
in Martinique waiting for an opportunity to enter strife-torn Haiti, he at
once sent the Spiritan Superior a letter denouncing a priest who, in his
opinion, was not acting as he should. "He must have added quite a few
other things," Libermann wrote, "for one of the Holy Ghost Fathers told

and quick

the Sulpicians that Tisserant had sent a veritable newspaper" of complaints. Just then Libermann was attempting to smooth relations between
the two societies; he had personally visited Fourdinier, who was "kindness

personified" and had promised to admit Libermann's priests to the
mission of Madagascar.

That

letter,

therefore,

came

new

inopportune time. "Tisserant

at a very

Libermann complained, but "his
vision is uncertain and narrowminded.
He could wreck everything.
Why does he meddle in things that don't concern him?
His
imprudence is going to make a mess of everything." In fact, when the
Madagascar mission started, Fourdinier pointedly abstained from asking
Libermann's priests and accepted Jesuits in their stead. ^^
wants everybody to behave as he sees

fit,"

.

.

.

.

.

.

.

.

.

Father Perigny, then acting Prefect of Martinique, was even more upset
by Tisserant's meddling. This venerable 77 year old, highly respectable
priest, did not take lightly the juvenile criticism of the newly arrived
young man who, like him, was of Haitian descent, but without any papers
authorizing him to stay in Martinique. And here he was writing tales to
Paris behind the prefect's back. Calling him a "spy," Perigny refused him
permission to exercise his ministry in Martinique. Tisserant took refuge in
the island of Saint Lucia, which then belonged to the Vicariate of
Trinidad. He still had not yet learned his lesson; from there he sent
Libermann a long list of idle rumors about Richard Smith, the Spiritan
co-adjutor bishop of Trinidad. Libermann had to warn him to be very
prudent and reserved and told him that people were laughing at his
"newspaper."
In Reunion Le Vavasseur acted as if he were his own master. Although
he and two confreres received clerical salaries without doing any parish
work, he left for the British island of Mauritius or another time sent
Father Collin there to help Father Laval. And in 1845 he "repatriated" an
incompetent confrere without asking either the prefect apostolic or the
civil

authorities for authorization.^^

we will see, Libermann's followers had begun
Upper and Lower Guinea, they were in conflict with the old

In Africa also, where, as
to evangelize

Holy Ghost mission of Senegal. Having suffered severe losses in personthey wished to establish a center in a healthier location and selected
the off-shore island of Goree. Half of this tiny island — measuring 1,000 by

nel,
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450 yards — was occupied by French naval installations; the remainder was
incredibly overcrowded with about 5,000 people. There were schools for
boys and girls, a convent and a church, staffed by two priests of the
Spiritan mission of Senegal. Obviously, there was hardly room for an
additional center to serve the evangelization of all of West Africa.
In May 1845 Libermann, without informing the Superior General of
the Holy Ghost Congregation, asked the Holy See and the French government to transfer the entire Senegal Prefecture to his own society, in
order to facilitate the establishment of the central mission planned for the
African west coast; to secure the necessary resources, he added, "we
would undertake to fill the positions of prefect apostolic and pastors."
"My request to be charged with Senegal," he reported later, "has been
shown to the Superior of the Holy Ghost Fathers and he is extremely
irritated with us." Leguay had every right to be irritated at this procedure;
elementary politeness would have demanded that Libermann notify him
of his steps. The local clergy of Senegal also were upset by the way the
newcomers acted;"* the acting prefect complained that they had failed to
present themselves to him; and the plans they had were viewed as an
attempt to set "mission against mission" and "religious body against religious body."^^

Re -organization
Having dismissed Libermann and his men as harmful rather than
useful elements in any re-organization, Leguay energetically went to work
on the most pressing problem— how to secure a stable, well-led and
zealous clergy for the missions entrusted to his care. Taking up the

members of the Congregation,
he drew up a seven point program. Before being submitted to Propaganda in June 1845, his plan had been thoroughly discussed with his
associates, several bishops, the Foreign Missions Society, the nuncio and
members of the colonial clergy. The salient features of his plan were the
age-old plans of staffing the colonies with

following:
1. Henceforth only aspirants to the Congregation would be admitted to
Holy Ghost Seminary; they would be officially received as members after a
period of probation or novitate of two years.
2. Once sent to their mission in the colonies, they would maintain
community life as much as possible, at least on a regional basis.
3. Ecclesiastical superiors would be chosen from among the members of

"*Three of the four

priests in Senegal were of African descent. By saying that Libermann
elementary courtesy, I am not implying that he did wrong. There was a moral
conflict situation, in which either party could view its action as morally justified.
failed in

^*N.D., 7, 168 f.: M. Libermann au Ministrede la Marine, 7 mai \S45\ibid., 174 f.: du meme
au Card. Pref. dela Propagande, 15 mai 1845; ibid. ,du meme a M. Le Vavasseur, 6nov. 1845;
ibid., 478-487: lettres du clerge du Senegal.
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the Congregation as soon as this would be possible; they, as well as their
priests, would remain subject to its Superior General, and through him, to

Propaganda.'^*

To secure regularity, each mission would be

periodically inspected by
or unworthy priests would be recalled, but
others should not be disturbed even if they did not want to join the
Congregation. Members would be allowed to use their salaries and other
income for living expenses, but any surplus would be put into a general
4.

an

official visitor; ineffective

fund.-*^

Leguay's invitation to the colonial clergy to join under this and further
some results: about thirty were admitted as

modifications of the rule had

novices in less than three years, including his

own

successor and future

bishop Alexander Monnet. These priests were allowed to make their
novitiate while continuing their missionary work.'^* Moreover, Leguay's
threat to recall ineffective and troublesome priests was not idle: about
twenty were recalled to France. ^^
his attention to the Seminary, he proceeded to eliminate
whose vocation appeared subject to doubt or who did
anyone
rigorously
the
Congregation. At the same time, he added three
wish
enter
to
not
priests to the faculty, bringing it up to nine members. Moreover, being
well-known throughout French ecclesiastical circles, he made recruiting
trips in several dioceses and succeeded in obtaining some promising
candidates to swell the student body. In 1847, he had the pleasure of
receiving John Loewenbruck as a member of the Congregation. Loewenbruck (1795-1876) had been a priest for thirty years, was a popular
preacher and a man of considerable diplomatic skills. He was destined to
become the architect of the merger of Libermann's congregation with that

Turning

oftheHoly Ghost.^9
Meanwhile the government was

its own program
and reportedly planned again to
proceed without Holy Ghost Seminary. When Leguay argued forcefully
against the Spiritans' exclusion, the Minister of the Navy and Colonies
hastened to assure him in an ambiguous letter that the government did
not intend to eliminate Holy Ghost Seminary from the new plan for the
colonies — at least not yet. Propaganda Fide also told him that there was no

trying to formulate

for the religious service of the colonies

'^*Like Fourdinier and Leguay, Libermann himself wrote in February 1845, when a
merger of the two congregations was being considered, that he intended to nominate only

members

for the position of prefect apostolic.
'3*Leguay has been criticized for allowing these priests to make their novitiate in the
missions without withdrawing from active work. But Libermann also did the same. More
than twelve of his first missionaries had only five months or less of a formal novitiate. James
Laval had none at all; Bessieux, Tisserant and Blanpin less than three months; Le Vavasseur,
de Regnier and Maurice four months or less.
9, App., 108-183; N.B., 311 L Footnote 12*: N.D., 7, 70.
^8N.B., 2, 315 f. Footnote 13*: N.D., 13, App., 44 ff. CL N.D., 6, 428.
^«N.B., 2, 316; N.D., 13, App., 189.

*'N.D.,
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substance to the rumors that the Vincentians' Superior General had
offered to take over the Spiritan missions. Nevertheless, they certainly

were being considered. "I have been told in secret," Libermann wrote
confidentially to Le Vavasseur, "that the Vincentians are to be charged with
that horrible task" and "I don't know whether to be happy or sad" about the
prospect. "The Vincentians are more influential than the Holy Ghost
Fathers and, if they make common cause with government," the result
would be that "the Holy See would hardly have any power over the clergy."
In Rome "they don't quite trust the French Vincentians; their leaders have
the reputation of being Gallicans."^"

Roman

Sensitivities

and Suspicions

The Holy See proved very slow in answering Leguay's proposals to
reform the religious service of the colonies and put a stop to abuses. The
stumbling block proved to be the same that had paralyzed all of FourPropaganda Fide did not wish to give him the necessary
powers over the ecclesiastical affairs of the colonies. A letter from the
nuncio. Archbishop Fornari, to Cardinal Franzoni, Prefect of Propaganda, indicates the reason: "The Archbishop of Paris has the right to
confirm and depose the Superior" of the Holy Ghost Fathers; consequently, there is the risk that he could one day indirectly extend his
jurisdiction over the colonies "and exclude the Sacred Congregation" of
Propaganda. The ghost of Napoleon and the Gallican tendencies of the
age once more played havoc with the Spiritans' attempts to reform the
colonial clergy. Not wishing to say yes and not risking to say plainly no,
Propaganda said nothing.^
Tired of waiting, Leguay decided to visit Rome, armed with a recommendation of the nuncio. But the nuncio managed to get another letter to
Propaganda before his arrival, warning it that this "worthy, respectable
and zealous priest" still wanted "to comcentrate the jurisdiction over all
colonies in the hands of the Superior of Holy Ghost Seminary." Leguay, in
true Spiritan tradition, had always shown the greatest deference toward
Propaganda; he had asked it to ratify his election as Superior General
although he did not have to do this, and he stressed that he would only act
in accordance with whatever instructions Propaganda would give him.
But all he got in Rome was, as Rath says, "a little incense." The answer
would come later, he was told, after the nuncio had been consulted. ^^
As could be expected, the nuncio consulted also Libermann, who wrote
to him about one month after Leguay's return from Rome: "I am convinced that Leguay's efforts
have no other motive than to exclude us."
dinier's attempts:

^

.

.

.

'N.D., 9, App., 156 ff., 160 f., 185; 9, 134 f.
'N.D., 9, App., 119 and 122 f.: letters of June 10, 1845
'N.D., 9, App., 103, 122 f., 130; Rath II, 242.

and August

30, 1845.
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After explaining that, in his opinion, the pretensions of the Holy Ghost
Fathers to be the sole channel to the French colonies struck a blow at the

Holy See rather than at his own little congregation, he added: "1 know that
for a long time already the government has been trying to encroach on the
ecclesiastical jurisdiction over the colonies. Under Fourdinier it ordered
the governors to send back all priests who had not obtained their faculties
from the Superior of Holy Ghost Seminary. Being the Lord and Master of
this Superior, the government naturally endeavors to have all power
placed in his hands so as to dominate more easily the Church affairs of the
colonies. "^^

Libermann was wrong, however, in his interpretation of the reason why
the Spiritan superiors wanted exclusive control over the admission of
priests to the colonies. From past experience they knew that many of those
who tried to go independently were undesirables. Moreover, they did not
seek this power for their own benefit. Fourdinier had explicitly told
Propaganda Fide that he was not particularly keen on being chosen as the
subject to be invested with the supervising authority needed for the
colonies. He asked Propaganda to name anyone else who could exercise
this function and would then be happy to limit his activities to the education of the clergy. Interestingly, as soon as Libermann himself had become the Spiritan Superior General in 1848, he asked and obtained that
only priests of Holy Ghost Seminary be admitted to the colonies. ^^
As to the Superior of the Holy Ghost Congregation being a willing tool
in the hands of the government, the records show that he refused to admit
priests who came armed even with royal or ministerial recommendations
if he knew them to be unworthy. But, with Propaganda refusing him
authority over the clergy in the colonies, he was helpless when priests went
on their own and managed to get themselves accepted by the local authorities. On occasion it even happened that the Holy See, by way of the
nuncio, yielded to government pressure where the Spiritan Superior
refused to budge. And regarding the nuncio's fear that the Spiritan
Superior would be a mere puppet of the Archbishop of Paris, he would
have been hard put to find a single instance of such subjection in the entire
history of the Congregation. Even in 1845 Leguay blundy refused any

support

When

to the archbishop's efforts to gain control

over the colonies.^^

June 1846, after further prodding by Leguay, the long expected answer came from Propaganda Fide, it simply told him that the
situation was still too obscure to make a decision. There was even a sting in
the letter: Propaganda disliked the way he had summarized the Congrein

gation's history, not because of

seemed
"N.D.,

its

many

to ascribe to the government

8,

334

factual mistakes, but because he

"more than

f.

^*N.D., 9, App., 68; N.D., 11, 185, 199, 226; 13, 513.
"N.D., 10, 382 f., 427; Janin II, 229; N.D., 9, App., 126.

its

due

in

Church
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his associates "deviate

from

the right notion of ecclesiastical authority" and "render the very teaching

of the Seminary suspect to many." To add to all its difficulties, the Congregation was now being suspected of Gallicanism.
It was an unfair blow to a society that, since its inception one and one
half century before, had always combated Gallicanism and which was at
that very moment viewed by many as a center of ultramontanism. Propaganda's answer showed how exceedingly sensitive Rome had become.
The only expressions in Leguay's summary that could be quibbled about
were that before the Revolution "the government" had entrusted the
spiritual care of some colonies to the Spiritans and that in 1816 the
Congregation "was charged by the government and the Head of the
Church" with all the colonies. Rome's answer was doubly unfair because it

when Libermann made use of the
same expressions and wrote that he might persuade the governments^* to
appoint some of his men prefects and pastors in the colonies. ^^

did not show the slightest objection

Further Reforms

Rebuffed by Rome, Leguay carried on

as best

he could and with consid-

erable success. "Things appear to go better with Holy Ghost Seminary,"

Libermann acknowledged in 1847. In the same year Leguay proposed to
the Holy See some additional changes that had been agreed upon by the
governing Council of the Congregation. Some of these must have been
very pleasing to Propaganda, for they clearly emphasized the "Romanita
,''

Roman character, of the Spiritans. One of these modifications eliminated the right of the Archbishop of Paris to confirm or depose the
Superior General and transferred this power to Rome; it added that
Spiritan priests working in the colonies or abroad owed no obedience
whatsoever to the Archbishop but only to the Holy See. Another step
secured a uniform liturgy in the missions by adopting an Italian handbook
of the Roman rite that had just been translated into French;'^* in addition, the Roman breviary, with the proper of the Diocese of Rome, was
introduced for the Congregation and the Seminary. ^^
Realizing that as long as the Congregation had missions only in French
colonies, his priests would forever be exposed to the political vagaries of
France, Leguay planned to broaden their field of operation by sending
the

'•It should be kept

in

mind

that,

before the separation of Church and State, the

government did have considerable powers in Church
in his summary.

affairs

'''Revised successively by the Spiritans Levavasseur,

and had done what Leguay

Haegy and

Stercky, this

said

handbook

went through seventeen editions and became the established liturgical guide in France until
Vatican Council II. Since then, but in a new way, Father Lucien Deiss has continued this
liturgical interest of the Congregation.
^«N.D., 9, App., 162

"N.D.,

f.,

9, 134, 196; 9,

169

ff.; 7,

96.

App., 189, 192, 199.
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them also elsewhere, notably to the United States. ^^* And to secure a more
ample base in the home country with a more numerous personnel and,
consequently, a better guarantee of suitable candidates for leadership, he
intended to take up again the old Spiritan tradition of staffing other

seminaries in the country. At the same time

it was decided to reduce
theology to three years — bringing it more in line with the general practice
followed elsewhere — and to spend the fourth year in additional courses,
as yet unspecified but undoubtedly meant to prepare the students for

their future mission. ^^
Finally,

two categories of membership

members

in the

Congregation were pro-

community of goods,
and a second order which had only spiritual
bonds with the Congregation. Both categories promised filial obedience
to their superiors, shared a common religious rule and a frugal life
style. ^'^* This second order was inspired by the Third Order of St Francis
of Assisi. In December 1847 Leguay sent John Loewenbruck to Rome to
obtain the agreement of Propaganda Fide for those changes that needed
approval by the Holy See.^^
posed: a

first

order, whose

practiced the

spiritual as well as material,

7.

Revolution and a

New Threat

of Suppression

While Loewenbruck was still in Rome, the February Revolution of 1848
broke out in France, the monarchy was abolished and the Republic
proclaimed. The new leaders ordered at once the emancipation of all
remaining slaves in the colonies. It was a well-deserved victory for the
abolitionists, notably Victor Schoelcher, who for many years had been
waging a strenuous campaign for this purpose. He now became Director
of the Colonies. Unfortunately, Schoelcher somehow conceived the incorrect notion that Leguay was against freedom for the slaves and that
Holy Ghost Seminary was a nest of anti-abolitionists.
Seeing their chance, some priests who had been forced to leave the
colonies under Leguay presented themselves as victims of his anti-Negro
attitude. Abrupdy Schoelcher recalled many of the priests Leguay had
sent to replace them and ordered the others reinstated. Moreover, he
threatened to end the Congregation once and for all. To add to Leguay's
woes. Propaganda Fide told him that it wanted to entrust Guadeloupe and
"'*In 1847 Leguay sent Loewenbruck to the States to arrange for the sending of priests to
Archbishop Purcell of Cincinnati, Ohio, who had requested missionaries. A violent storm
drove the sailing ship back to the shores of France. For reasons unknown Loewenbruck did

not attempt to

sail again.
'^*Interesting as a pointer to an event that was close to realization, the new Rules and
Constitutions contained in one formula an Act of Consecreation to the Holy Spirit and to the

Immaculate Heart of Mary, which had become

a pious

custom

in the

Congregation.

^^N.D., 9, App., 188, 190 ff., 199; B. C. Arch., 251-7: M. Leguay a S. G. I'Archeveque de
Baltimore, 15 dec. 1847 and 17 dec. 1847. For footnote 16* see B.C., 9, 313.
^«N.D., 9, App., 187-208. For footnote 17* see ibid., 209.
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Martinique to the Vincentians because it was dissatisfied with Holy Ghost
Seminary. Realizing that he was persona non grata to both government and
Propaganda, Leguay saw that there was only one way to save the Congregation, and that was to resign at once and make room for someone more
acceptable to both. On March 2, 1848 the Congregation accepted his
resignation.^"

Meanwhile the Holy See, which was unaware of developments

in

France, had approved his proposed revision of the rules and constitutions
of the Congregation, giving them force of law. The entire situation,

however, had changed through the abrupt and forced resignation of
Leguay, and all his beautiful plans now faced an uncertain future. His
three years of superiorship undoubtedly had brought about many improvements. If political events had not swept him away and if the nuncio
had been less swayed by public opinion, he would probably have succeeded in restoring the Spiritan congregation to full vigor by giving it a
substantial basis in the home country, establishing missions in the United
States and other foreign countries, and providing a better management of
Church affairs in the colonies. It may not be amiss to stress this point
because in the past his performance has often been judged rather
onesidedly in the light of his opposition to Libermann and his society.'^*
Yet even in this respect, despite all appearances, things had changed
considerably in a few years. The majority of the governing Council of the
Congregation now consisted of people who had a high regard for, or were
even on very friendly terms with Libermann^^* and his closest associates:
Warnet, Hardy, Loewenbruck and Vidal.^^ The stage was almost set for the
final solution of a half a century of crisis. The one missing link was a
Superior General who would be in favor of it, and he was, as it were, waiting
in the wings.

A

8.

Savior From the Indian Ocean

The most

pressing issue facing the Congregation after Leguay's resig-

nation was Schoelcher's threat to annihilate

it.

There was one man who

'**Even the official portraits of Fourdinier and Leguay seem to reflect this onesidedness.
Alone among the twenty Superiors General of the Congregation, Fourdinier looks like a
narrowminded man, and Leguay like an ogre.
i9*"j gp-, yp, good terms
with Warnet and Hardy," Libermann wrote in 1845. The year
before. Blessed Ann Javouhey had said that "Hardy is one of the protectors" of the junior
seminary for Negroes which she was foimding in Guiana.*'- Hardy seems to have been
supplying inside information, but when the merger of Libermann's congregation with the
Holy Ghost Fathers became a reality, he joined the opposition. Subsequently, he would do
everything

in his

power

«"N.D., 9, App., 210

N.D.,Compl.,

105):

il

f;

to expel the "Libermannists."
10,

418

Nunziodi

ff.

(officials acts

N.B., 323 fL; N.D., 9, App., 168
77; 10, 86 f.. 251.
'^^javouhey, Receuil des lettrcs .... 4, 35.

10,

414

ff.;

"N.D.,

7,

f.

10, 372 f. (cf.
Propaganda, 8 marzo 1848; N.D.,
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could effectively neutralize this danger— Alexander Monnet (1812-1849).
In 1840 Monnet had become a missionary in Reunion, where his excellent

work among the slaves had made him known as "the Father of the
Negroes" and a "second Peter Claver." In recognition of his merits, the
government had made him a Knight in the Legion of Honor. He was
considering the idea of joining Libermann's congregation, which had
then started in Reunion, under the leadership of Father Le Vavasseur,
work like his own. This young man was full of admiration for Monnet. But
then four Jesuits arrived in Reunion to open up the new mission of

Madagascar. Monnet became so filled with the desire to accompany them
was allowed to make his novitiate with them in Reunion. The
steady diet of spiritual exercises, however, discouraged him. Invited to
accompany the Prefect of Reunion to Rome, Monnet exposed doubts
about his vocation to Pope Pius IX. Told to remain a secular priest, he
joined the Holy Ghost Fathers in 1847. Soon after, he was sent back to
Reunion. Shortly before his ship, the Calcutta, was due to arrive, French
newspapers had reached the island reporting a demand by Schoelcher
that all remaining slaves be freed at once and without compensation to
their owners. ^^
The whole island was in turmoil. Many falsely blamed Monnet for
supporting the plan to forego compensation to slave-owners. Therefore,
when the arrival of the Calcutta was signalled to the island, an angry mob
of slave-owners and sympathizers gathered on the shore. As soon as the
priest descended into the little boat that was to bring him to the docks, he
was greeted with threats and shouts: "Down with Monnet! Drown him!
Kill him!" Somehow he reached the safety of a rectory, where Negroes
quickly formed a guard, but for three or four days white mobs milled
that he

around it, hurling stones and demanding his death. Several times the
police charged the noisy rioters, causing casualties but not restoring
peace. Finally, the governor capitulated to the crowd: he interned the
priest in a hospital and sent him back to France on the first available ship.
Dissatisfied with the governor's cowardice, Paris decided to recall him in
disgrace.*''*

Back

in

France,

Monnet was something of

a

hero

in

the eyes of

Schoelcher, for he had faced death and expulsion at the hands of anti-

On March 2, 1848 his confreres elected him Superior Genaccordance with the new rules. Propaganda Fide confirmed
his election soon after. As a matter of fact, Schoelcher expressed his
pleasure at the election, though it did not prevent him from acting as a
genuine cesaropapist in the matter of ecclesiastical appointments.
Moreover, he coldly announced his intention of cutting the Seminary's
annual subsidy by fifty percent.
abolitionists.

eral and, in

f'f.; N.D., 9, App., 184; Rath 11, 260 ff.; Amand-Rene Meaupoml Madagasdeux premiers eveqties, 2nd ed., Paris, 1870, vol. 2, Mgr Alexandre Monnet.
«^N.B., 2, 337 f; N.D., 9, 496 ff.

"'N.B., 2, 331
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who had been fostering other plans
and for Holy Ghost Seminary, was taken aback by Monnet's election and wondered how he had dared to accept the position. He
was even more surprised and indignant when Monnet mentioned that he
intended to visit all the colonies at the request of the government to see
what ought to be done. He told the new Superior sharply that, if he dared
to go without the approval of the Holy See, he would be a schismatic.^"*
Moreover, Libermann reported after a visit to the nuncio. Propaganda
was dead set against the idea of selecting only members of the Congregation to head the various missions and even less inclined to let the colonies
be served exclusively by them. That was why, Libermann added, it had
been decided to accept the government-sponsored candidates for prefects apostolic of Guadeloupe and Martinique though Monnet opposed
the nominations. Both the government and Propaganda, however, soon
had reason to rue their decision, for the men they imposed so abruptly
were the notorious characters Castelli and Dujougon.^'* In a short time
these two caused such an uproar that they had to be hastily shipped home
The

nuncio, Archbishop Fornari,

for the colonies

again. ^"^

Monnet's election also saved Blessed Ann Javouhey's intrepid Sisters of
Cluny from sharing the expulsion which threatened the Spiritan missionaries. Our good friend Monnet, she wrote in March 1848, "has just
been appointed general [ecclesiastical] director of all French colonies
[that is, Superior General of the Holy Ghost Missions].
The Good Lord
has worked a miracle by bringing him back from Reunion. He is saving us
from a wholly unforeseen shipwreck. Saint Vincent's Sisters of Charity
were going to replace us in several colonies, at the same time as the
Vincentians were to [take over the Spiritan missions]."
To escape total dependence on the mercurial polices of the government, Monnet actively pursued Leguay's idea of sending his priests to
non-French countries. He got in touch with Archbishop Purcell of Cincinnati and offered priests for the United States; he likewise made others
available for independent Haiti and even for far-away New Zealand, but
decisions in these matters had to be temporarily postponed. Administratively and diplomatically, however, Monnet was completely lost. A man of
.

.

.

^'**In 1838 Propaganda had given its wholehearted approval to a similar visit then proposed by Fourdinier.*^
^'*Dujougon was sent to Guadeloupe in July 1848 and repatriated in January 1849.
Castelli managed to last till July 1849. He had been dismissed once before in 1842.
By an ironic twist of history, some sixty years later, after the separation of Church and
State in France, Propaganda would vigorously insist that the old colonies be headed b)
bishops and prefects taken from the Congregation, while the Congregation would vainly try
to escape from having to accept this.

«5Arch.Prop., L e D, 319, 89r-v: R. D. Fourdinier. 12 jan. 1838.
««N.D., 10, 363, 380 ff., 415; 10, 372 (letter ofnuncio to Propaganda); 10, 185 (Libermann's
letter after visit to nuncio); N.D., Compl., 116 (letter of Father Moreau, founder of Holy
Cross Congregation, supporting Dujougon and citing the nuncio's efforts in his favor).
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energy and mobility, he simply could not sit behind a desk moving
papers to arrive at decisions. Dealing with the daily routine and problems
of seminary life was also beyond him. And diplomatically he was out of
element when he had to face government officials to discuss Church
affairs. That's why he contacted his friend Libermann, asking him to help
in dealing with the "despotic" Schoelcher and adding: "You can count on
our unreserved support; I count on yours
[and] will keep you inrestless

.

.

.

formed."^''

When Libermann

replied that he not only wished to live in

with the Holy Ghost Fathers but for

many

harmony

had desired to see the two
societies merged into one, Monnet went at once to visit him, asking that
the merger be undertaken in earnest. The nightmare that had tortured
Monnet's predecessors Fourdinier and Leguay was on the point of becoming a reality. Libermann was soon to take over. If only they could have
known it, the admission of the convert Jew and his confreres was destined
to revitalize the weakened Congregation of the Holy Ghost, renew its
antiquated structures, flood it with a holy enthusiasm it had not experienced for decades, and turn it into one of the strongest forces in the
history of evangelization in modern times. Before focussing on Libermann, however, we must first turn our attention to one remaining issue of
those years of crisis, the one that underlay the decaying position of the
Congregation in this troubled period — the question of the unsatisfactory
work done by "the corrupt and incompetent clergy" sent out by Holy
Ghost Seminary.
years

9.

An

Inferior and Corrupt Clergy?

A

Very

Bad Reputation

It

cannot be denied that

in the

second quarter of the nineteenth century

the reputation of the colonial clergy was very bad and that Holy Ghost

Seminary shared in the public discredit because it was officially charged
with the religious service of the colonies. One could draw up an impressive
indictment of this clergy based on the testimony of seemingly unimpeachable witnesses. Let us cite a few.

Blessed Ann Javouhey (1779-1851), one of the most remarkable women
of the nineteenth century, founded the Sisters of St Joseph of Cluny in

Ten

them out to French and British
and take care of the sick. She and her Sisters
became the object of widespread admiration and the darlings of the
1807.

years later she began to send

colonies to teach children

des Lettres
5, 8 f. and 10; N.D., 10, 368; Compl., 106; N.D., 10, 396
N.B., 341; University of Notre Dame Archives: M. Monnet a Mgr Purcell, 29juillet 1848
(he is sending two men, Arnold and Herzog, to Cincinnati). For Purcell's appreciation of
these two see Arch.C.S.Sp., 411-A-I: Mgr Purcell a M. Monnet, 19 oct. 1848.

^'Javouhey ,Receiiil

f.;
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French government for their daring and unselfish enterprises. Her eduformer slaves for responsible use of
their freedom in Mana, Guiana, was unequalled anywhere else. "What a
man!" declared an admiring King Louis Philippe with the usual male
chauvinism of the era.
Wherever her Sisters went in the old French colonies they depended on
the services of the priests sent out by the Spiritan Superior General, and
her complaints about them were many. "The situation of the Holy Ghost
Fathers is very bad," she wrote in 1834 when the Army occupied their
seminary. "They have almost no one to send to the colonies, and the few
For the past eighteen months, there
they have are of inferior quality.
has been only one priest in Senegal and none in Goree; the one in the
Miquelon Islands is crazy: he says Mass in the evening and chases the nuns
out of the church; in Mana a priest drops in once every three months.
In Martinique, where the convent pays the chaplain 3,000 francs plus
room and board, it has trouble finding even a man of mediocre talents,
and he is always complaining that he is not paid enough."^**
She was so dissatisfied that she decided to dispense with their services
and even start her own congregation of men to help her in her work. "I
know," she said, "that this undertaking disturbs the Holy Ghost
Fathers, "^^* but "if it is God's work, it will succeed despite all obstacles. "^^
cational establishment for preparing

.

.

.

.

.

.

In a very short time she had five priests and thirteen seminarians for the

male branch of the Congregation of St Joseph. Apparently, it was not
"God's work," for the first two priests^" she sent out satisfied her even less
than the Spiritan-supplied clergy. Soon after, the entire group disbanded.^^* "I don't dare any longer to get involved in the selection of
priests to be sent to the colonies," she admitted in 1835^^* "let them apply
to the Superior of the Holy Ghost Fathers."'''
In 1844 the Venerable John de Lamennais (1780-1860), founder of a
congregation of teaching Brothers which began working in the colonies
^^*Obviously the Spiritans were disturbed to see someone attempt to replace them just
the government had virtually closed their seminary and its buildings had been illegally
seized by the Army. Their reaction closely resembled that of Blessed Ann herself when her
Sisters were threatened with attempts to replace them.
^^*Her plans called for two priests and one Brother per one hundred families in the Mana
establishment.
^•In 1842, however, when she was in a serious conflict with several bishops and Father
Guillier, the Prefect Apostolic of Guiana, she tried to divide his prefecture by getting an
"independent" prefect and two priests for Mana. Like many saints, Blessed Ann was not easy
to live with. The Venerable Libermann,one of her best friends, wrote about her: "Don't give
her the impression that you are trying to dominate her, step on her rights or show any
opposition." She herself called Father Calmels a saint, but added: "I'd not like to live under

when

his regulations."^^

^^Receuildes

^mid.,
''"Ibid.,

lettres

.

.

.

,

2, 181.

For footnote 22* see ibid., 5, 8 and 10.
183. For her evaluation of those two priests see ibid.,
2, 181

''Ibid., 2,

f.,

169.

3, 34, 94,

300.

'^bid., 3, 190, 207, 218; N.D., 7, 28;

Receml

des lettres ... 2, 296.

177

f.;

4, 140.
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around 1838, blamed Holy Ghost Seminary and

its

leaders for the lament-

able mediocrity of the colonial clergy because for thirty years they had

disregarded the orders of Propaganda to prescribe rules for the life of the
missionaries.^'^* The Seminary was behind the times, badly staffed and
not up to its task. Unless these evils were corrected quickly, it would be best
to take it away from the Holy Ghost Fathers and entrust it to the Vincen-

famous for their excellent spirit and apostolic virtues. He,
decided to bypass the Spiritan Seminary and get his own chaplains for
his Brothers in the colonies. He began by sending those in Martinique a
Father Evain, a man whom he knew very well and for whom he had the
highest praise. Again, however, this priest caused "more trouble than all
the others put together." After this experience, Lamennais was only too
happy to accept whatever chaplains the colonial clergy could provide. He
feared Evain's influence so much that he could have no rest until he had
induced the government to exile him from the colony. ^^
The Venerable Francis Libermann (1802-1852), who founded the
Congregation of the Holy Heart of Mary in 1841, wrote Propaganda Fide
that the colonial missions had so completely lost the confidence of the
French bishops and of candidates for the priesthood that the Spiritans
would be hard put ever to regain it. Their seminary needed reorganization, a program of solid studies^^* and inspired leadership. That would
prevent all the evils caused by the ignorance and idleness of the clergy in
the colonies. For it could not be denied that hitherto the Spiritan missionaries had been miserably lacking in priestly spirit; they needed a more
generous and more worthy appreciation of their holy calling. Amplifying
this indictment a few years later, Liberman said: "It is quite certain that
the bad reputation of many priests [in the colonies] is unfortunately too
well founded." Many were lacking in zeal and cared only to get rich;
others merely sought their ease, were sexually immoral or drank too
much. And "with the exception of one priest in the island of Reunion,
nobody gave any instruction" to the Negroes before the arrival of his
tians, so justly

too,

missionaries.^"^
If people

who are candidates

for canonization spoke in such terms,

one

in this; there never had been any such orders from Propaganda. To
Propaganda had repeatedly warned the Spiritan superiors not to impose any
rules on the clergy and had denied them any powers over priests in the missions.
^**Libermann's own program of studies was nothing to boast about: in 1847 it consisted of
one year of philosophy and less than three years of theology; there was no course in
Scripture and none in Church history. His staff consisted mainly of young men who had just
completed an ordinary seminary program but no advanced studies, and sometimes a
theology student taught philosophy in his spare time. Libermann even sent some students

25*He was mistaken

the contrary,

out to Africa to be ordained after finishing their studies in

private.'^''

^^N.D., 9, App.,48 ff.: Memoirede M. Lamennais au Ministrede la Marine; Janin H, 215.
^^N.D., 9, 198 f.; Compl., 52 f.
^^N.D., 7, 95 f. and 11. 229 f.: lettres au Card. Franzoni, 19 mars 1845 and 3 nov. 1849;

N.D.,7, 79.
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can imagine the scathing condemnations pronounced by others. In 1845

Montalambert (1810-1870), the great CathoHc

liberal politician, delivered

a fiery discourse about the lack of progress in the liberation of slaves.

The

primary culprits, he said, were the colonial priests; they had failed to
prepare the slaves for freedom by proper religious and moral instruction
because they were friends of the plantation owners and too timid to
preach the demands of Christianity: "Moral formation and religious
instruction in the colonies exist only as a figment of the imagination." The
colonial clergy "have not shown that apostolic zeal, that indomitable
courage, that austere independence which is so characteristic of the clergy
in France.

"^^

made an enormous impression, was widely published
throughout Europe, quoted with glee by the anticlerical journals, with
pride by the Protestant mission societies which he had praised, with
dismay and demands for change by Catholic papers. In the second half of
the preceding century there had been a similar outcry against the religious orders then serving the colonies and demands that they be replaced
by secular priests. That's how the Spiritans had become involved in the
colonies; now there was an outcry for their removal and replacement by
religious congregations. The papal nuncio Archbishop Fornari was so
disgusted with the Spiritans that, in Libermann's words, "he no longer
even thinks of putting us in charge of Holy Ghost Seminary; he simply
wants the place destroyed. "^^
His speech

These testimonies

sufficiently

show the reputation of the

clergy; they

many others from colonial prefects apostolic, such
as Castelli and Dujougon, and from priests who had served in the colonies; by some statements made by the Spiritan Superiors General themselves, and by those of innumerable people who simply repeated what
"everyone knows." Let us add one more from Bishop John England of
Charleston, South Carolina, who in 1833 made a visit to Guadeloupe. In a
could be augmented by

statement qualified by repeated use of "it is said that," he expressed his
general condemnation of the system, the lack of clerical discipline and
morals, and the urgent need for reform. But when he entered into the

of his visit, he described enthusiastically how crowded the churches
were on Sundays, the great piety of the people and the zeal of the clergy;
"My stay here has made it possible for me to realize that the Prefect and his
priests excel by their great regularity and their zeal."^^
details

How Bad Was

the Clergy'?

Bishop England's letter should put us on our guard against sweeping
condemnations of the colonial clergy. One is reminded of the well-known
'"N.D.,

7,

495

ff.;

discours de Montalambert.

^"Janin II. 347 ff.; N.D., 7, 139: lettre a M. Le Vavasseur, 14 avril 1845.
"A.P.F., 10, 248 ff.: lettre de Mgr England (1836); cf. ibid., 8, 229.
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story about a

group of French army

early in the twentieth century

paign

in

when

recruits

who were

discussing priests

there was a strong anti-clerical cam-

many newspapers.

"Priests,"

one

said, "are lazy,

good for nothing money-grabbers."

"Yea," echoed the others, "everybody

"Except the one

in

knows

my home-town; he

that."

really

is

a fine

man," someone

objected.

"Ours, too, but not the others," chorused almost the entire group.
It is useful to recall here what the situation was like in the colonies when
Napoleon's reign came to an end. For years there had been no priests left
in Senegal, Goree, Pondicherry and the Miquelon Islands; there was only
one in Guiana, where not a single church had remained standing; six in
Reunion, of whom two were senile and the others aged and infirm; and
about eight survivors of the Revolution in Guadaloupe and Martinique.
Among the people total ignorance of the faith was common and the
practice of religion had come to an almost complete standstill, except for
baptism, burial and, in some cases, marriage. ^^ If the clergy had really
been as bad as they were said to be, how did these clerical misfits manage
to transform the colonies in three decades from a religious wasteland into
territories where churches were filled to overflowing, religious practices
flourished and regular dioceses could finally be established in 1851?^^*
A detailed study of the enormous mass of documents preserved in the
archives of the government, the Holy See, the Congregation and
elsewhere about this period throws an interesting light on the situation. ^^*
These papers show that not one of the young men who had been educated
at both the junior and senior Spiritan seminaries became a bad priest in
the colonies. Similarly, nearly all those who had spent at least a few years
in the senior seminary were morally irreproachable.^^* This is a record
that is rare even in the best seminaries and shows that the muchmaligned Seminary of the Holy Ghost did not at all deserve its unsavory

reputation.**''
'-^*Except for the small or undeveloped colonies of Senegal, Pondicherry, Guiana and the
Miquelon Islands, which remained simple prefectures.
^••This study has been made by Joseph Janin, author of several books about the religious
history of the old French colonies. Of particular interest to us
the vo\ume Le Clerge colonial
'\s

many of the contradictory
statements about the clergy by the same authorities arose from the fact that their authors
had a special axe to grind or neglected the over-all view in favor of a particular aspect. For
example, when Fourdinier wanted to promote his plan to incorporate the colonial clergy
into the Congregation, he stressed the need for more authority by overemphasizing the
existing abuses. In the following pages I have followed mainly Janin's analysis.
^'**The term "immoral" is understood here in its traditional narrow sense.

de 1815 a 1830, Paris, 1936, 421 pages. Janin also points out that

'"Arch. Prop., S.R.C., 2a Serie, C.V., Sto Spirito, 422r-423v: lettre de M. Bertout, 20 dec.
ibid., S.R.C., Isole dell'Oceano Australe, 1, 597v-599r: lettre de M. Minot, 5juillet 1823
(?); Janin II, 28 ff.
1814;
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However, these priests constituted only about one half of the colonial
The remainder consisted of men, armed with good recommendations, who had spent only a brief time at the Seminary or none at all, and a
small number of drifters who had gone to the colonies without any
authorization. In addition, there were some "shepherds in the mist" who
roamed from harbor to harbor, hoping to find a gullible captain willing to
take them to a colony; to give themselves some kind of respectability, these
characters claimed to be "Spiritans." Their behavior did nothing to improve the colonial clergy's reputation.^' Let us add that the immense
majority of volunteers who were accepted for the colonies did not cause
any scandals there. The few that did, however, received great publicity,
not only in their particular colony but also in the homeland. The very fact
that they drew so much attention indicates how unusual these scandals

clergy.

were. Yet they caused
colonial clergy, even

much of the

unfavorable reputation of the entire

though they were not more numerous there than

in

the homeland.

were frequent. A mere rumor
immediate deportation if its victim had
incurred the displeasure of ecclesiastical or civil authorities. As the Minister of Religious Affairs Parieu wrote in 1850: "In my opinion, the dismissal frequently had as its sole purpose to wreck the future of a priest
Accusations of immorality, however,

would often be enough

to result in

completely, not just in the colonies but also in France. "^^

No

defense

would be allowed and, more often than not, no investigation would be
made. The governor would simply ship the "culprit" home in disgrace,
and it was only then that the deported priest could try to justify himself.
doing this,^*** but unsurprisingly many failed, for how
can one convincingly prove that one has not done something? These
unfortunates roamed around vainly trying to find a bishop who would
accept them into his diocese. Embittered by the injustice of their fate, they
told their sad story everywhere and often did not hesitate to strike back by
accusing those whom they suspected of being their accusers. Thus it was
not surprising that in public opinion the clergy of the colonies undeservedly acquired the reputation of being generally corrupt.
A second accusation against the colonial clergy was that all they cared
about was getting rich. It must be admitted that a few — very few — priests
managed to return wealthy; they were the ones who gave rise to that
unjustly generalized complaint. The others came back at the end of their
service with very modest savings or none at all. The government paid
them a good salary while they were in the colonies, but even those who had

Some succeeded

^"*Some cases of
and Jacquier."^
""Janin
"'N.D.,

in

rehabilitation

II,

306

11,

245, 594; \2Lnm,

"•^Janin II, 301.

were those of Girardon, Bourgade, Roussilhe, Beltheiier

ff.

ibid.
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somehow never succeeded in getting the
pension to which they were entitled. And the hospitality and alms expected of a priest at that time when social security was non-existent
consumed practically all their income. Is it surprising, then, that they saw
old age approaching with fear and tried somehow to find a source of
income? As Libermann himself later recognized, in the same conditions,
the clergy of any diocese would have acted just like them.**"*
The accusation of insubordination is better founded. It happened
rather frequently but, considering the circumstances, was to be expected.
Church laws governing the situation were still in a state of flux. Each
colony was ruled by a prefect apostolic, but the precise nature and extent
of his powers neither prefects nor priests seemed to know. When in 1846
Libermann tried to determine what powers prefects and apostolic missionaries possessed, none of the missionary congregations he consulted
could answer his question and even the Sulpician experts in Church law
knew of no book that could help him resolve the issue. ^^
The fact that the priests in the colonies received faculties from Propaganda Fide as "apostolic missionaries" gave rise to the question whether
the prefect could withdraw the priests' powers, even in case of misconserved twenty-five or thirty years

no one

duct. It will surprise

that in a conflict

between prefect and

priest

contradictory answers would sometimes be given by those involved. If the

support of fellow-priests or influential laymen, the

priest then got the

no other recourse than an appeal to Rome or to the governor.
A simple exchange of a few letters with Rome could easily take a whole
year, given the primitive forms of transportation, and that would mean at
least a whole year of turmoil. On occasion it could even happen that the
parishioners themselves became involved and demonstrated in the
streets: "Down with the prefect! Long live our pastor!" An appeal to the
governor could result in swift expulsion from the colony if this official
liked the prefect more than the recalcitrant cleric, but even this showed
prefect had

the weakness of the prefect's own authority. And giving in to public
demonstrations tended to undermine whatever precarious authority the
prefect possessed.

The
ity,

prefects apostolic did not even have any external

no monsignor's

title,

badge of author-

no purple robes, no miter or pectoral cross —

nothing to distinguish them

in

any way from "ordinary"

priests. Yet, in

an

much importance to such things, an external sign
would have done much to reinforce their authority. For many years

era that attached so

prefects could not even give temporary faculties to priests passing
through their territory or wishing to remain there. When they finally got
this power through the intervention of the Spiritan Superior General, it
was for three years only and later for five years, and on condition that they
"sjanin 11,300.
«^Janin II, 308 ff. Cf. N.D., 12, 323.
«^N.D., Cornel., 73.
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notify Propaganda Fide whenever they made use of it. They could also
dispense from certain marriage impediments and administer the sacrament of confirmation, but these powers were granted on a personal basis,
some time after they had assumed their position. In case of illness or
absence, they could appoint a vice-prefect and delegate to him all or part
of their authority. If they delegated only a few of their powers, this

would be virtually paralyzed in his function; yet, between 1815
and 1850 there were thirteen occasions on which a vice-prefect had to
govern the Church in one or other of the colonies. ^"^
Much of the insubordination so typical of this era could have been
avoided if Propaganda had clearly and unambiguously detailed the rights
and duties of both priests and prefects from the ecclesiastical standpoint
and seen to it that both knew exactly what was expected of them.^^*
Propaganda Fide gave the prefect one indisputable right — namely, to
assign priests to parishes throughout his territory. In this respect, however, the prefect was caught in another legal web because of the existing
substitute

Church-State relationship.
This relationship also was far from clear. The colonial clergy had been
governed successively by the statutes oiiheAncien Regime, the laws of the
Revolution, the Concordat and Organic Articles of 1802, the statutes of
the restored royal monarchy, by all kinds of governmental regulations.
In 1827 all of them were declared still applicable, but together they
constituted a hodge-podge of contradictory statements. A governor could
always find some kind of rule in that bag to favor whatever action he
wished to take, including the "repatriation"of the prefect himself.
The governors claimed the right to appoint the pastors because they
viewed all priests as government officials. Being Navy officers, they regarded themselves as having supreme authority "aboard" over all matters
and treated priests and prefects more or less as Navy chaplains, subject to
all the rules and regulations of the service. In 1829, for example, the
Governor of Reunion administratively reassigned seven priests to different parishes. When the prefect refused to concur for reasons of conscience, the governor simply stopped their salaries and countered the
prefect's protests by saying: "I am the bishop here!" Never before or after
did the government hold such a tight grip on Church affairs in the
colonies as during the first half of the nineteenth century. ^^
"The most serious reproach deserved by the colonial clergy," Libermann wrote, "is their lack of zeal for the salvation of the Negroes.
To
.

"*It was not only

One

in

the French colonies that cases of insubordination were

them all over the West Indies and

.

.

numerous

at

the United States. Quite a few led to
more or less serious local schisms. None of any consequence seems to have occurred in the
French islands, so that one may conclude that insubordination there was less serious than
elsewhere.
that time.

finds

8«Janin

II,

142

ff.,

"Janin

II,

159

ff.,

409.
177 ff.

in
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abandon such
clergy have

a

let

group of people to their misery was unforgiveable. The
themselves be subdued by the slave-owners.
They
.

.

.

feared to incur their displeasure and did not dare to show the Negroes the
interest they deserved."**** As could be expected, it is true that a few priests
sided with slave-owners and wanted freedom to be granted as slowly as
possible.

The immense

majority, however, favored a step by step but

rapid emancipation. But they could not, as

some

politicians

would have

wished, place themselves at the head of a liberation movement and, in
modern style, start widespread demonstrations. The abolition of slavery

had to come from the home government in Paris, and no local authorities
had any power in this matter. The penalty of the criminal code for
preaching against slavery was immediate expulsion, and this penalty had
been inflicted on a number of priests who had fearlessly stood up for their
principles and preached freedom to the slaves. ^^
The issue that arises here is whether one should fearlessly proclaim
moral principles if conditions are such that the only practical result will be
more misery for the downtrodden one intends to defend. Once expelled,
these heroic defenders of principles could no longer do anything at all to
help the victims of slavery. During World War II, the Bishops of Holland
fearlessly protested the inhuman treatment of the Dutch Jews, but the
only practical result was that those Jews who had been exempted from
deportation to extermination camps were added to the list of deportees.
Would it not have been better if they had not openly protested but quietly
tried to save at least a few more of the intended victims? It would have
been disastrous if the majority of the clergy had openly preached against
slavery before the civil authorities were willing to abolish that degrading
condition entirely. The word "entirely" is added here advisedly, for it is
sometimes forgotten that more slaves received their freedom between
1830 and 1848 than were set free by the official abolition of slavery when in
February 1848 the Revolutionary Government decreed its end.^^
Most priests were on good terms with slave-owners. They had to be,
whether they wanted or not, for by openly antagonizing them they would
have made any access and ministry to plantation slaves impossible. But
this friendship did not prevent them from being friends of the slaves also
nor even from refusing the sacraments to "pious" owners who did not
allow their slaves freedom to attend religious services and instruction.

It is

remarkable that in their numerous riots between 1815 and 1848 the slaves
never attacked any priests. Even Castelli, so critical of the colonial clergy,
had to acknowledge that the priest's "garb is for the wretched Negroes a
sign of hope, a sacred symbol of equality and peace." In such riots the
priests would often manage to pacify armed mobs where the police did
88N.D., 12,265.
8sjanin 11,343,351.

8"Janin

II,

334.
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not succeed. Such things could not have happened if the slaves had not
seen the clergy as their friends, even though these friends were legally
powerless to give them freedom.^*
It must be admitted that many slaves, the majority even, received

most could
where they lived at

insufficient pastoral care. Scattered over distant plantations,

not

come to town

for instructions

and had

to be visited

times of the day that did not interfere with their work. In practice this
often meant neglect and loss of the attention xhey ought to have been given.
An entirely different question, however, is whether the priests were guilty

matter and did not do what they could have done. Most of them
one-man parishes and obliged to be
habitually present in their official place of residence. Being routinely
absent from their parish to travel on foot or horseback to distant plantations would soon have wrecked the parishes built up by years of hard
work. Moreover, governmental regulations explicitly prohibited such
absences, even for the laudable purpose of instructing slaves on distant
in this

were pastors in heavily understaffed

plantations.^^

Within the

limits of

neglected the slaves

what was concretely

whom

others, of course, but

they could reach;

possible, very few priests

some were

many worked hard among

less

zealous than

them.^^ However, they

were not numerous enough to reach all. For this neither they nor Holy
Ghost Seminary was to blame. The responsibility fell squarely on the
shoulders of the successive governments and their restriction on the
clergy and, in particular, on the politicians who had so often prevented an
increase in the numbers of the colonial clergy. Even that great abolitionist
Victor Schoelcher decided, as we have seen, to cut the subsidy for the
training of additional clergy in half just when more priests would be
needed most urgently.
It may be useful to compare the situation of the old French colonies
entrusted to the Spiritan seminary with the religious condition of some
other French-speaking islands that did not have the "misfortune" of
falling under its care. Mauritius became a British colony in 1810, and had
only five priests left for a population of about 100,000 when Bishop
Edward Slater arrived with three other priests in 1820. His appointment
was a disaster, for his ineptness and bad conduct soon became "the
principal obstacle to any religious renewal. "^^ When he was dismissed in
1831, his successor was Bishop William Morris, a man without zeal and
initiative, whose total clergy amounted to eight priests — not more than
half of them were up to standards. '^^ No wonder that when Bishop
«'Janin 11,345.

»2Janin II, 348.
''^See the many names mentioned by Janin II, 349 ff.
"^Michel II, 81. The archives of Propaganda contain about 400 pages of complaints about
Bishop Slater (S.R.C., Isole dell'Oceano Australe, 2, 19-209).
"^Michel II, 83, 92 f.
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William Collier came to replace him ten years later, he looked with envy at
neighboring Reunion and wrote Propaganda: "Holy Ghost Seminary
furnishes a steady supply of excellent priests in sufficient numbers to the
island of Reunion." In 1844 he still had only seven priests but was fortunate enough to count among them the Blessed James Laval, the "Apostle
of Mauritius. "^^
In the West Indies the island of Tobago was ceded to the British in 1814.
Thirty years later Father Tisserant reported that since then no priest had
resided there,"^ and the island became predominantly Protestant. Gre-

nada, which had kept changing hands between the French and the British
since 1762, finally remained British from 1795. In the late 1830s a single
priest served 25,000 people dispersed over seven parishes. ^^* Haiti,

which had become independent during the Revolution of 1792, lived in a
less constant state of schism till 1860. During those years it was
little better than an ecclesiastical sewer of corruption.
We may conclude this brief discussion of the corruption and defects of
the colonial clergy by quoting once more the Venerable Francis Libermann. Once he had been among their most severe critics. In 1848, as we
will see, he became Superior General of the Holy Ghost Congregation,
thus inheriting the unenviable duty to reform that clergy. At the same
time, he also gained access to complete inside information about the
records of these priests and came to meet many of them in person. By
1850 he had changed his mind about them and wrote: "The majority of
the colonial clergy is just as good as the majority of the French clergy. The
Nevertheless,
clergy of Brittany are generally held to be very good.
most of these priests, if they had been transferred to the colonies, would
certainly not have done better than those who are there. "^^ The French
clergy of that time were generally viewed as one of the best in the world,
and Brittany's clergy enjoyed the reputation of being outstanding in
France. If the colonial clergy could be put on a par with that of Brittany,
then the only reproach one could have made to Holy Ghost Seminary was
that its priests, as a body, were no better than the cream of the crop.^^*

more or

.

.

.

from Guadaloupe at the pressing
J. Delhom. He had gone there
Bishop of Port of Spain and did excellent work there in restoring the faith.
His one letter to Fomdinier shows that he was not a Spiritan.^**
^^Independent opinions confirm Libermann's final evaluation. We may refer, e.g., to the
view of Benedictine Bishop Collier of Mauritius, dating from 1841 and quoted above; the
appreciation made by the Portuguese government, which in 1854 asked for a copy of the
Holy Ghost Seminary rules in an attempt to improve the miserable level of its own colonial
clergy; and the Italian Apostolic Visitor of the West Indies, who in 1856, after visiting the
British and Spanish colonies and seeing the wretched condition of the Church there, could
*2*His

name was

invitation of the

""Arch.Prop.,

/of.n7.

"N.D.,4, 371

f.

,

3,

31v-32r: undated letter of Collier from early 1841.

"^Arch. C.S.Sp., 9-B-III: a M. Fourdigne (sic) Superieur du Seminaire des Missions
Etrangeres le St-Esprit, (sic), St George, 12 fevr. 1837.
99N.D., 12,322 f.
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What remains surprising is that, given the severe shortage of clergy, no
one — in Rome, Paris or the colonies — seems to have thought of systematically using lay catechists drawn from the ranks of the slaves themselves. In
Mauritius Father Laval used this method most successfully.'"^ In the old
French colonies, apart from the religious instruction given to children in
the schools by Brothers and Sisters, only a few members of these white
teaching congregations devoted themselves exclusively to the religious
education of the slaves or former slaves.

not believe his eyes when he witnessed the flourishing churches in the French colonies.
Although, with the exception of the first, these testimonies date from shortly after Libermann had taken over, only a handful of young priests trained b\ him and his followers had
then reached the colonies; consequently, they could not have transformed the whole situation.'""

'""B.C., 4, 32; Arch. C.S.Sp.,

""Michel

II,

140

ff.

202-V-no.6:

lettre

See below, Ch. VII, Section

de M. Emonet, 27
5. a.

avril 1858.

Chapter Six

ONE JEW AND TWO CREOLES
FRANCIS LIBERMANN AND HIS CONGREGATION OF
THE HOLY HEART OF MARY

1.

His Early Life

Jacob, as he was called before his conversion, was born April 12, 1802,
the son of Rabbi Lazarus Libermann of Saverne, Alsace. Destined by his
father to become a rabbi also, he was introduced at an early age to the

Hebrew

Scriptures and to other ancient Jewish writings such as the
Mishna and the Talmud. Neither he nor his brothers were ever permitted
to

study anything else, for in the eyes of his ultra-conservative father
Hebrew learning

sacred Scripture and the other books of traditional

contained all that it was necessary to know. The old rabbi's disdain for
anything else was such that he had always refused even to learn German
or French. With an intelligence matched only by his docility, Jacob acquired a profound knowledge of Jewish lore and seemed to justify his
father's fondest dream of a son who would become a great light in Israel.'*
One can easily imagine the bitterness and grief of the old rabbi when,
after carefully training each of his sons, he watched five of them turn away
one by one from the Synagogue and become Catholics. The apostasy of
his beloved Jacob inflicted an especially deep wound. He had allowed his
son to go to Metz for advanced rabinnical studies, but Jacob had used his
time to become acquainted also with European culture, studying French,
German, Latin and some Greek, and avidly reading such classics as Jean
Jacques Rousseau's Emile. Soon he had given up the faith of his fathers
and proudly described himself as a free-thinker. Introduced to Christianity by reading the New Testment in Hebrew, and struck by the inner
peace and happiness that radiated from his eldest brother Samson and his

Christopher) and
'*Jacob had eight brothers and sisters. Two of these, David (also called
from his
Nathanael (also called Alphonse) migrated to the United States. Other immigrants
immediate family were Lazarus Libman, the widower of Jacob's sister Esther, and thenchildren. Some of their descendants also became Catholics.'
'N.D.,

L4;

13,

App., 89

ff.
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who were converted in 1825,^* he consented to a proposal that he
examine the credentials of the Catholic faith during a quiet retreat in
Paris. After an agonizing appeal to the God of his fathers to help him see
the truth of the Christian faith or to remove him forever from its falsehood, so he relates, "I was at once enhghtened and saw the truth."
Baptized on Christmas eve, 1826, he took the name Francis.^

wife,

From

the very

first

moment of his conversion, God granted

extraordi-

nary favors to this young man, whose moral life had remained unsullied
even during the days of his agnosticism. Some sixteen months after his
conversion he was raised to the mystical state called "passive prayer," a
supernatural privilege which lasted for about five years. Having manifested a desire to become a priest, he was admitted in 1827 to the seminary
of Stanislas College, and later that same year transferred to St Sulpice.
Struck down by epilepsy shortly before he was to receive the subdiaconate, he was allowed to stay on the in Sulpician seminary of Issy because he
exerted such an extraordinarily wholesome influence over many of his
fellow students. In 1837, although only in minor orders, he was offered
the position of assistant to the novice master of the Eudist Fathers in

Rennes who were then slowly and painfully trying to recover from their
suppression by the French Revolution. More or less a novice himself,
Francis remained in that difficult position directing priest-novices until
1839.^* It was then that he became convinced that God wished him to play
a major role in a project launched by some of his former associates and
friends at St Sulpice on behalf of the neglected slaves in the old French
colonies.^

2.

The Foundation of the Congregation of the
Holy Heart of Mary
First Origins.

The

idea of seriously undertaking a special

work

for the

French colonies had
come from two seminarians — Frederick Le Vavasseur and Eugene Tisserant. Frederick had been born in Reunion, the son of one of the island's

evangelization of slaves

and former

slaves in the old

^*In 1821 Samson had married Babette Maylert, a niece of Mayer Rothschild (the Great),
founder of the famous international banking dynasty. When they became Christians, her
money, invested in the family business, was "confiscated" by her relatives.^
^* It is hoped that the reader will not find this sketch of Libermann's early life too brief. His
is sufficiently well known to justify the succinct character of its presentation here.
Recent biographies are Jean Gay, Libernuinn, juij selon I'Evangile, 1802-1852 Paris, 1977;
Adrian L. van Kaam, /} Light to the Gentiles, latest reprint. Dimension Books, 1978; Pierre

story

,

Blanchard.L^" Venerable Libermann, 2

vols., Paris,

2J. Letourneur, Ca/j!m Liberrmnn, 1967
^N.D., 1,23 ff., 65ff.. 73.
••L.S., 4, 327; N.D., 1, 157. 3.51, 664.

ff., II,

1960.
89; III, 88.
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he began to think about the
slaves on his father's estate
which
the
sad state of neglect and ignorance
their
existence. He foresaw
out
plantations
dragged
neighboring
and on
unless the slaves
emancipation
impending
the
terrible consequences to
were morally prepared for freedom. From time to time he spoke about his
preoccupadons with his fellow-seminarians and with his friend Francis

prominent

families. Received in St Sulpice,
in

Liber man n.''

At about the same time, Libermann was being consulted on similar
matters by Eugene Tisserant, whose mother was Haitian. Tisserant also
traced the shocking conditions of Haiti's former slaves to a lack of Christian instruction and guidance. Hardly acquainted with each other, the two

young men went on the same day, February 2, 1839, to the shrine of Our
Lady of Victories in Paris to recommend their intentions to Father Charles
Desgenettes, the Director of the shrine and its arc hcon fraternity. The
pious priest introduced them to each other and enjoined them to pray for
divine guidance. Shordy thereafter, a courageous Sulpician, Father
Pinault, allowed

them

to plan the establishment of a

community or work

which would devote itself to the evangelization of the abandoned slaves.^
Consulted again by both separately, Libermann also gave his blessings
to the project, but advised them to go slowly. Frederick was all fire and had
already chosen a name for the new society: the Congregation of the Holy
Cross. He wanted all seminarians who were interested in the plan to go to
Rennes, where, he assumed, they could easily make their novitiate under
Francis Libermann, the expert spiritual director. This arrangement,
however, was broached at a most inopportune moment. Just then Francis
was experiencing great difficulties in Rennes; he saw the day approaching
when it would be morally impossible for him to continue his work there,
no matter how much the Eudists wanted him to stay.
Sensing this uncertainty, Maxime de la Bruniere, a very talented, rich
and fervent seminarian, who was looked upon as the future leader of the
new society, came to consult his old friend in Rennes to see what could be
done. He quickly realized that any kind of affiliation with the Eudist
novitiate would be impossible. Yet, Francis was intrigued by the idea that
he might be called to contribute something to the important project of
these young men. Uncertain, however, as to God's will for him, he preferred to wait for divine guidance. On two successive occasions, about one
month later, he received an extraordinary insight into the future and the
role he was to play in the new work. When the voice of his spiritual
director further encouraged him, all hesitation disappeared. Ridiculous
as it may sound, he, a poor epileptic, barred from ordination, lacking
influence and wealth, began to assume a leading role in the project. To
"'N.D.,

l,589ft.,599 tT.,628f.

^N.D., 1,647 ff.,633

f.
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*(Not included

in these missions
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were the territories over which the ancient Portuguese

Cape Verde, Sao Tome and Angola held jurisdiction. Actually, only a few
Portuguese trading posts had a priest in residence after the suppression of religious

dioceses of

orders in Porgugal

in 1834).
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begin with, he was asked to write the constitutions that would govern the

new

society.^

optimistic about the project. He
enthusiasm of those fervent young men
would quickly evaporate when it came in touch with the harsh trials and
tribulations that usually attend any new apostolic initiatives.^* And if they
gave up, he would be left penniless and homeless and the laughing stock
of all who heard the pathetic tale of the restless Jew who could not settle
anywhere permanently. Resolutely setting aside all these human considerations, Francis decided to follow God's way, dark and uncertain as it

In reality,

Libermann was not too

rightly feared that the youthful

seemed

to be.

Rome. Under the circumstances, the first thing to do, he felt,
from the Holy See a word of approval or permission to
proceed. If Rome turned him down, then hecoulddrop the whole matter
with a clear conscience and would spend the rest of his life, hidden and
unknown, as an obscure hermit. On the way to Marseilles, where de la
Bruniere would join him for the sailing trip to Rome, he stopped at Lyons
and sought the advice of several prominent priests. Two of them agreed
that he had done the right thing in leaving the Eudists to follow God's
uncertain path, and a third even offered him a house if he would establish
his novitiate in Lyons. The fourth man he saw was the superior of the
Jesuits. Looking at the poorly-clad and emaciated ex-seminarian, whose
facial ticks and poorly controlled voice marked him as the victim of some
sort of nervous disorder, this worthy superior listened for a while in polite
silence. The convert Jew was propounding fantastic plans. When the
Jesuit could no longer contain himself, he burst out laughing and without
Voyage

was

to

to obtain

word left the room. But because of the encouragement he had received
and the conviction that he was doing what God wanted him to do, Francis
was not much perturbed by what other people said or did. Unless and
until the Church's highest authorities turned him down, he would persea

vere in his efforts to the end.^
Early in January 1840, he arrived in

who had covered

Rome with Maxime de la Bruniere,

the cost of the voyage.

The

time was not very propitious

for the presentation of such plans at the center of the Church. Just then

Rome was

coming out of France. Planners were
As Cardinal Sala, Prefect of the Congregation
for Bishops and Religious, dryly told Dom Gueranger in 1837: "Not a day
passes without some request coming in from beyond those mountains for
literally

'**As a

suspicious of anything

arriving in droves.

matter of fact, of the eight interested young

and Le Vavasseur.*
^N.D., 1,636, 659 ff.
«N.D., 1,663.
^N.D., 1, 670 ff., 573; 2, 452, 75, 399;

2, 88.

men none

persevered except Tisserant
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the approval of rules and

l7l

new congregations. In France there

are only

founders."^*'

Looking for

special support, Francis took into his confidence a

Sulpician seminarian, called de Conny, then studying in

former

Rome. The

whom Francis had taken under his wing when he had arrived
seminary, listened and frowned. By what devious ways this little
fellow was trying to get himself ordained despite his illness! Immediately
he warned others who might be approached by Francis, such as Father

young man,
at the

Vaures and the two influential French Jesuits, John de Rozaven and Philip
de Villefort. Soon Libermann was depicted as a dangerous and irresponsible psychotic who had already succeeded in turning the heads of some
seminarians and was now trying to fool the Pope himself. Together with
de Conny, Father de Villefort did his best to talk some sense into Maxime.

Making use of confidential information received from Libermann

in the

course of spiritual direction (Francis had chosen him as director and
confessor during his stay in Rome) de Villefort succeeded in persuading
Maxime^* to return to France and give up his dreams of founding a new
society.^

^

Only one man was

willing to help

Libermann

in

Rome — Dr

David

Drach, another convert Jew, famous for his learning, who was then
librarian of Propaganda. Years before, Dr Drach had been influential in
bringing Francis into the Church. Now the two went to an audience with
Pope Gregory XVI, who put his hand in blessing on Libermann's head.
When Francis had withdrawn, the saintly old Pontiff asked Dr Drach
about his companion. At the end of the pathetic story, Gregory concluded

"He will be a saint."*
Encouragement by Propaganda. On Drach's advice Libermann submitted
to Propaganda Fide a memorandum describing his plan. He did not ask
for formal recognition, but only whether in conscience he would be
allowed to proceed. With complete honesty, he added that he felt it would
be possible to find followers but that he himself suffered from the
canonical impediment of epilepsy, which, however, was decreasing in
violence. The answer was slow in coming. A visit he made to Propaganda
was quite discouraging. The Secretary coldly told him that he would have
to be a priest before anything could be discussed, for "one does not treat
about a future society of priests with a simple cleric." It was not a formal
the audience with these words: "Sara un santoV

refusal but

it

seemed

to leave little hope.*^

**Libermann and de la Bruniere always remained on friendly terms. De la Bruniere
joined the Foreign Missions Society, was sent to China and appointed Vicar Apostolic and
Bishop of Tremita. He disappeared in 1846. Four years later it was learned that in July 1846
he had been murdered by marauding tribesmen.
'"N.D., 2,

3.

"N.D.,2,

1

ff.,61

f.

'2N.D.,2, 55.
'3N.D.,2,4,ff.,69ff.
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There was, however, a definite purpose behind the chilly reply. Propaganda Fide does not like to skate on thin ice; it wanted time to investigate
him. In the interim, there was no point in raising hopes which, considering the information locally obtainable, had little chance of being realized.
After a highly favorable report from the nuncio in Paris reached Rome,
however. Propaganda debated the whole affair in council and decided to
do even more than Libermann had asked. On June 6, 1840, it encouraged
him and his companions to persevere in their plan and expressed the
hope that his health would sufficiently improve to permit his ordination to
the priesthood. As usual, a formal approval would be forthcoming only
when the new society had demonstrated its vitality by several years of
successful operation. This was more than anyone had dared to hope for.'"*
With some difficulty Propaganda's messenger discovered the whereabouts of the humble acolyte, who apparently had not even left a forwarding address. He was found sharing an attic with a flock of pigeons in one of
Rome's numerous back alleys. When Libermann came to thank the Cardinal Prefect of Propaganda Fide, His Eminence urged Francis not to
hesitate about being ordained, and Bishop Cadolini, the Cardinal's secre-

made it clear that if he could not find a bishop willing to ordain him.
Propaganda itself would assume the responsibility.^*
While waiting for a decision on the proposal and his ordination, Francis
had used his time to compose a provisional rule for the new society, which
he dedicated to the Holy Heart of Mary. Later, in September 1840, he
began to write his spiritual commentary on the Gospel of St John.'*^
Toward the end of the year, when there was still no definite news about his
ordination, he set out on foot to make a pilgrimage to Loretto. Once there,
he longed to hide himself in one of the numerous grottoes of the mountains to spend the rest of his life with God and God alone, far from the
husde and busde of man. But, once more, it became evident to him that
for him the divine will lay in an active life consecrated to the service of all
of God's children. Since God's will was all that mattered for him, he
hurried back to Rome shordy before Christmas, stopping only to make a
brief visit to Assisi. There he became a member of the Third Order of St
tary,

Francis.*^
in his attic, a letter from Strasbourg was waiting
Dr Samson Libermann, wrote that Bishop Raess, the
Coadjutor of the Diocese of Strasbourg, was willing to accept him for

Ordained a

Priest.

Back

for him. His brother,

*'*Shortly after, however, both Bishop Cadolini and de Villefort changed their minds
about taking this step. Undoubtedly, they were influenced by new unfavorable rumors about
the convert Jew. A year later, de Villefort regretted his attitude so much that he wrote
Libermann a letter beseeching him to persevere in his plans. '^

''N.D., 2, 77 ff., 14
'^N.D., 2, 28, 33.

ff.

"*First published in Ngasobil, Senegal, 1872, this Commentaire de St Jean saw a new partial
edition in 1958 in the collection Les grands mystiques (Desclee de Brouwer, Paris).
I'N.D., 2,6ff.,31,226ff.
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It was imperative that he come to Strasbourg as soon as
Almost exactly one year after his arrival, Francis left the Eternal
City and travelled to Alsace. In February 1841,after an interruption often
years, he re-entered the seminary.^* Seven months later, on September 18,
he was ordained a priest by Bishop John Mioland of Amiens in a private
ceremony, witnessed only by Father Alexander de Brandt,^* the bishop's

ordination.
possible.

secretary. ^^

Profoundly moved by the supernatural happiness radiating from the
hands, Bishop Mioland spoke about
him to some Jesuits of nearby St Acheul, who had come to a meeting with
the vicars general of the diocese. "Libermann!" they must have exclaimed,
exchanging knowing glances, "Sorry to say so. Your Excellency, but he is a
dangerous man. He cannot persevere anywhere and causes trouble
wherever he goes." Father Rubillon, the local Jesuit novice master, happened to be a nephew of the Eudist Superior of Rennes and knew "all
about the convert Jew." A few years before, he had convened a Jesuit
committee of inquiry in Acheul about Libermann's performance at the
Eudist novitiate and had sent a severe condemnation to his uncle, without
going to the trouble of ever visiting the place or getting Libermann's own
explanations. Father Sellier called Libermann and his followers a troop of
schemers and hated the idea that they were going to settle so close to the

man upon whom he had imposed

Jesuits.

^°

Poor Francis surely was out of luck in his encounters with the Society of
Jesus, although he always retained great respect for it.^* Fortunately, one
of his former directors at St Sulpice, Father Mollevaut, happened to visit
the bishop some time after this incident and was able to restore peace to
the prelate's troubled mind by telling him the truth about Libermann. He
concluded his commendation by calling the convert's ordination the most
significant deed Bishop Mioland had ever done.^^
Opening of the Novitiate. Only nine days after his ordination, Francis
opened the first novitiate of the new society at la Neuville, near Amiens.
Two novices had arrived with him — Father Le Vavasseur and Marcellin
^Although Libermann kept himself in the background there, he made a profound
impression. About half a dozen staff members and students followed him to join the
congregation."*
'**Libermann was ordained for the Vicariate of Mauritius, whose bishop, Allen Collier,
O.S.B., had taken the nascent society under his protection. Father de Brandt was Collier's
vicar general in France and as such Libermann's ecclesiastical superior.
"*In later years, when they became better acquainted with him, the Jesuits learned to
appreciate the holiness and diplomacy of the Venerable Francis Libermann. Sellier changed
his mind very quickly about him, but Rubillon needed a dozen years. ^'
"'N.D.,2, 400, 408ff.
'"N.D., 2, 424,427.
2"N.D., 2, 423; N.D., Compl., 28; Letourneur,o/>. n7., VH, 100 fL; IX, 52; N.D.,
Libermann's kindly judgment of the Jesuits, see N.D., 1, 468.
*'N.D., 3,373; 2,425.
"N.D.,2, 424.

3,
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Collin,

still

a seminarian.

A

house had been graciously put

at their dis-

The kind
of a nearby convent had furnished it soberly but sufficiently.
Materially speaking, the new community was better off than many others
at their beginnings. Trouble arose, however, from another angle. Both Le
Vavasseur and Tisserant, who arrived later, felt that they ought to have
more to say over the young community and its rules. Le Vavasseur was
especially vehement in trying to make his own extravagant ideas prevail.^"* He developed such an emotional antagonism that, no matter what
posal by the diocese through the assistance of Father de Brandt.
Sisters

Francis said or did, he at once took the opposite stand. ^^

At length, things got so bad that Libermann thought it best to give him a
chance to acquire some experience and maturity of judgment. Accordingly, four months after his arrival, Le Vavasseur made his consecration to
the apostolate and left for the island of Reunion in the Indian Ocean. The
same solution was found for Tisserant. Three months after entering the
novitiate he was on his way to Martinique, where he was to await a chance
to go to Haiti. These two departures had been preceded by that of Father
James Laval who, without benefit of a novitiate, set sail for Mauritius in
June 1841. Scarcely a year after the opening of its first house, therefore,
some of the most prominent members of the new society had already gone
out to labor in abandoned regions of the Lord's vineyard.^**

3.

The Resumption of the African Missions
much

of the nineteenth century most of Africa was still a land of
mystery. Early maps sketched out its coastline and its foreign trading posts,
leaving the rest blank or filling it with fanciful features and pictures of
dangerous animals. Exploration gradually removed Western geographical ignorance, but only contemporary research has lifted a corner of the

For

veil that

still

covers most of the precolonial history of Negro Africa.

existence of long-forgotten or

unknown

native civilizations

The

and empires

come to light, and the future will undoubtedly teach us much more
about them. Something of the indigenous social organization above a
more or less local level has become known. The widespread notion that all
African Negroes lived a Stone Age existence on a continent bereft of any
culture appears to have been born in the minds of people who looked at
Africa through the eyes of a Western world fascinated by the developments of modern science and technology.
The early Portuguese and Dutch traders of the fifteenth and sixteenth
has

'"*For example, he wanted to allow only one meal a day, no beds, no private rooms, and
only one common room to serve all purposes.
23N.D., 3,424

ff.; 3,

187

ff.

^•'N.D.,3, 134,402; 2,438.
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centuries had described coastal towns that were hardly different in many
ways from the average harbor towns of Europe in that age. Ignorance of
writing and the wheel does not necessarily make people primitives. Most
of Europe's medieval population — including much of the nobility— could
neither read nor write, and one doesn't call sixteenth century Scotchmen
Stone Age people because no wheeled carriage had penetrated their
country before that time. However, the presence of some form of civilization in a people does not necessarily imply the absence of all barbarous
practices. The two can co-exist, as they did among the ancient Greeks and
Romans and, as our own century has amply demonstrated, nearly all over
the world. ^^

The abominable slave trade had wrecked most of Africa's native civilization along the coast
satisfy the

and sapped

ever increasing

its

moral

demand

fiber;

it

had fostered warfare

to

for this "export article"; native trade

communications with the interior were often destroyed by the greed of
unscrupulous traders seeking monopolies. The brutalizing effect of slavery, moreover, had contributed to the picture of Negroes as inherently
inferior and in need of a strong white hand to guide them indefinitely.
From the very start of his new society, Francis Libermann, himself of a race
that had known centuries of oppression, vigorously took up the defense of
the despised black peoples. He proclaimed that they were just as good,
intelligent and competent as those of Europe. ^^ Within a very short time
he was destined to revive the lapsed work of Catholic missions in Africa.
The Old
In the

many

Africa?! Missions
first

four decades of the nineteenth century

little

was

left

of the

missions which in the previous centuries had been established in

island dioceses of Cape Verde (1532) and Sao Tome
Gabon, had been given jurisdiction over the west coast
from Cape Palmas to the Cape of Good Hope. Back in 1490, Portuguese
missionaries had arrived in the Congo, and Jesuits began to work there in
1548. They were followed by Capuchin priests and others. Success quickly
attended their efforts, and soon the whole royal court of the Congo was
baptized. In 1596 Pope Clement VIII established a special diocese in
Angola and Congo. About twelve years later, in 1608, native kings sent an
embassy to Rome to acknowledge the Pope's authority. By the middle of

Negro

Africa.

The

(1534), opposite

the seventeenth century there was a large

number of Christians, although

mostof them it was a matter of baptism and not of Christian life. There
simply were not enough good priests''* to give solid religious instruction

for

"*About 400 Capuchins went

to the

Congo between 1645 and

1835, but the mortality rate

was frightful.
^^Basil Davidson, The Lost Cities of Africa, rev.ed., Boston, 1970. The author outlines
present-day knowledge of many past civilizations in Negro Africa.
-"See, e.g., his long memorandum to Propaganda in 1846, N.D., 8, 222 ff.
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and

The

sustain the converts.

slave trade further contributed to the

wreckage. ^^

On

the east coast, the Jesuits

Mozambique

had estabhshed

their first missions in

Seventy years later they and the Dominicans served
a total of twenty-one stations there, and the Augustinians had made a
foundation at Mombasa in modern Kenya. About 100 Africans died there
as martyrs for their Christian faith in August 1631 when they refused to

obey the

in 1560.

command of the local

ted Jesuit missionaries in 1557

king to become Muslims. Abyssinia admitand again in 1622, but expelled them eight

years later. ^"^

More
1482

on the west coast. Mass had been offered as early as
Gold Coast region. Soon after, natives of this area had been

to the north

in the

sent to Lisbon to study for the priesthood. In 1495 they returned to their
country and began to preach in the territory around the Gulf of Guinea.
In 1572 Portuguese Augustinians undertook missionary work there, but a
few years later their stations were plundered and the work came to
nought. The Capuchins took over in 1637. Undaunted by a merciless
death rate, they established flourishing missions in Guinea, but these were
wrecked about twenty-five years later when the terrible Dutch captured the
territory. The Dominicans tried again in 1687, but failed and withdrew in

1703 or 1704.
The seventeenth century saw other Capuchin missions established in
Sierra Leone, but these too were of brief duration. With the suppression
of religious orders in Portugal in 1834 the Portuguese missions disappeared for lack of personnel. From 1826 to 1853 not even a bishop resided

A few badly trained African priests, reflecdng the
deteriorated conditions then afflicting Portugal itself, were about all that
was left of the tremendous efforts that had been spent on these missions.^^

in Angola's diocese. ^^*

There is no reason to hide the fact that in those times many missionaries
themselves participated in the slave trade, especially in Portuguesecontrolled territories. Moreover, the clergy's salaries or living allowances,
as well as the expenses of travel and worship were often financed by this
trade. So was the building of a Jesuit school in Angola. Even Propaganda
Fide

itself became

involved in the trade

when in 1647

its

services

were used

'^*Early in the sixteenth century there had been a native African bishop in Angola. He was
the king's twenty-four year old son Prince Henry, appointed by Pope Leo X on May 8, 1518.

"M.M.A., 2, 26; 1, 86 ff. and 2, 209 ff.; A. da Silva Rego. Curso di Missionolugia, Lisbon,
1956, 259 ff.; Georges Goyau, "Les debuts de fapostolat au Congo et en Angola," R.H.M., 8,
481 ft.; S.M.H., Angola, 1, 3 ff; M.M.A., 3, 553 and 5, 393; P. Hildebrand, "Les premiers
Capuchins au Congo en 1645," R.H.M., 16, 381 ff.
•'»C. P. Groves, 1, 132 ff.; da Silva, op. cit., 323 ff.; G. Freeman-Grenville, The Mombasa
Oxford U. Press. 1980, cited by AMECEA, 7/81/No.
Rising Against the Portuguese, 1631
.

.

.

,

225.

2»Ralph M. Wiltgen,GoW6ofl5/ Mission History, Techny, 111., 1956, 6, 14, 20 ff., 32 ff., 67 ff.;
Georges Goyau, La France missionnaires dans les cinq parties dii nnnide, Paris, 1946, 1, 288 f
.;

S.M.H.. Angola, 1^21

f.
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passage for Capuchin priests sailing to the Congo in exright to export slaves to the West Indies.^" When missionaries raised objections to the trade, they were concerned with sideissues, such as capturing free people and selling them as slaves,'^* the sale
of baptized slaves to heretics, the cheating on their commission by dealers
and captains, and the danger to the crew's morals in being exposed for
months to the sight of hundreds of naked slaves on their long voyage to
to obtain free

change for the

of them were blind to the truth
that the very condition of slavery and the slave trade are flagrandy
immoral.
The existence of such blind spots in people whose conscience in other
the Western Hemisphere.^' Practically

all

respects was often very delicate should not surprise anyone

human

who is familiar

any other truth, moral truth is not inborn but
has to be discovered. As long as a particular concrete situation, no matter
how unjust and immoral, is taken for granted, the people living in it and
profiting from it tend to remain blind to what authentic love of their
fellow human beings demands. The fact that today we see slavery — and a
host of other conditions — as obviously immoral does not prove that we are
intellectually superior to our forebears or more conscientious than they
were; it merely proves that we are better informed. At the same time, we
should realize that future generations may still shudder when history tells
them about our twentieth century blindness to other failures of our
with

history. Like

societies— white, black,

brown or yellow — to

see the full implications of that

human beings to which all nations now officially subscribe.
major effort of the eighteenth century seems to have been
undertaken in 1773. Ten years before, the Holy See had created the
Prefecture of Loango, north of the Congo River, but serious work was
delayed until, under the protection of the Archbishop of Paris and the
Abbot of Isle Dieu, six secular priests and six laymen sailed for this
mission. The undertaking had been carefully planned, both spiritually
and materially, and re-inforcements were being prepared in the community they had established for this purpose. One of the lay apostles was a
qualified surgeon and three of the others were skilled craftsmen. Well
received by the local king, the missionaries had great hope of securing a
permanent foothold. Then disaster struck. All of them fell sick and in a
respect for

The

last

'^*To

sell,

all

instead of

kill,

humane and moral in those

prisoners

made

in a "just"

war was generally recognized

as

times. In practice this view led to the fostering of warfare for the

sake of making slaves.
'"See, e.g., M.M.A., 3, 7 ff. (lawsuit against Bishop Cao for selling too many slaves); L.
Jadin, "Rapport sur les recherches aux archives d' Angola." Bulletin de I'lnstitut Royal Colonial
Beige, 1953, 1, 162 (annual sale of 700 slaves for the upkeep of the missions); M.M.A., 9,268 f.
and 10, 18 (Propaganda's involvement in the slave trade). See also J. Heijke, "Kerk en
slavenhandel in het oude Kongorijk," Tijdschrift v. Theologie, 1978, 158 ff. (English summary,
178).

"M.M.A.,
Institut

9, 266 f.; J. Cuvelier, Documents sur une ynission francjciise an Kakongo (1766-1776)
Royal Colonial Beige, 1953, vol. 30, 114 ff.; Wiltgen, op.n/., 100 f.

TO THE ENDS OF THE EARTH

178

The survivors pinned
hopes on the formation of native priests and in their last communication spoke about opening a local seminary for that purpose. Soon after, the
enterprise seems to have been given up or collapsed.^^
Apart from the scant remains of the Portuguese missions, the only
surviving jurisdiction in Negro Africa was the Prefecture of Senegal, staffed since 1779 through the care of the Holy Ghost Seminary.'"** It had
been reoccupied in 1816 but remained chronically understaffed, bitterly
divided by unending strife between governors and priests, and wholly
ineffective in evangelizing the mainland. Only rarely would there be more
than two or three priests in the colony, and these would be contractually
bound to serve the existing parishes on the crowded off-shore islands of
short time four of them died, including the surgeon.
their

Goree and

St Louis; thus they could hardly

move

far

from

their assigned

residences. Moreover, their tour of duty usually did not last

more than

a

year or two before discouragement with their isolation, government
interference or other reasons caused them to leave. They scarcely had a
chance to learn a local language. Lastly, as several disastrous experiences
had shown in the past, tropical diseases made any effort to penetrate
inland almost suicidal.
Father Henry Baradere, however, who became Prefect Apostolic of
Senegal in 1820, deserves to be mentioned for his missionary spirit. He
was convinced that any serious attempt to evangelize the Negroes would
require adaptation to their mentality and customs, and he was willing to
go very far in these matters. The priests who undertake this work, he
decided, "must on landing leave their clothes and shoes behind, dress in
loin-cloths, live on canary seed and dried fish, walk barefoot on the
burning sands, sleep on mats and reeds" and identify themselves completely with the people they hoped to convert. When no volunteers
offered themselves for his well-meant project, he set about starting a
native seminary. Thereafter he refused any additional European clergy
lest they foil his plan but obtained a Negro priest from Cape Verde. In
1822, when he realized that his ideas could not be carried out, he resigned.^^

The

core of his plan, however, was enthusiastically taken over by the

Ann Javouhey. She saw to it that a number of promising young
Africans were sent to Europe for their education and hoped that the best
Blessed

i4*j prescind here from
the Vincentian mission in Ethiopia (1839), which aimed at the
reconciliation of Coptic Christians with Rome, and from the Vicariate of Cape of Good
Hope (1837), for which the 1844 statistics show a total of three priests, who looked after the

white Catholics of the

Cape Colony.^^

les missionnaires fran^ais de Loango au XVIIIe siecle," R.H.M., 4, 580
A. P.P., 38, 231 f.
"R.H.M., 9, 129 ff.; N.D., 5, 142; 6, 544.
B. Piolet, La France au dehors. Les missions cathoUques franc,aises au XIXe siecle, vol. 5,
^'*J.

^^"Documents sur

ff.;

Missions d'Afrique, Paris, 1902, 107; Janin

II,

235

f.
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of them could form the beginning of a native clergy "for the whole of
Africa." When the male branch of her own congregation collapsed, three
of the Africans were sent to Holy Ghost Seminary to finish their theol15* Fourdinier, the Spiritan Superior General, realized the importance of accepting them for, writing to Propaganda Fide in 1839, he said:

Qgy

they can be used in an attempt to
If these Africans reach the priesthood,
bring the faith to the interior of Africa by travelling up the Senegal River to
lands which white people can hardly enter because of the heat. ... If these
.

.

.

experiences could only be multiplied, they could perhaps serve as a means
by which the faith can be made to penetrate into regions of Africa that are
totally

abandoned.

Fourdinier, however, was kept so busy with the

muddled

religious affairs

of the old colonies that he could do very little in this respect. ^^
Meanwhile in Senegal itself another junior seminary had been started
for Africans. In 1836 there were fifteen students. This we learn from a
letter of the Prefect Apostolic, Louis Mareille, who asked the Holy See to
appoint a bishop who would confer the orders. ^^ Nothing, however,

seems

to

have come of

it.

American Efforts

The

first

resume Catholic missionary

successful effort to

Negro Africa had

its

origin in the United

States. After the

activity in

War of

Inde-

pendence, Great Britain had settled a number of liberated slaves in
Sierra Leone, and American philanthropists now planned to open a
similar refuge in the territory that has since become known as Liberia. Not
wishing to remain idle while all kinds of Protestant societies became
involved in these settlements, the mission-minded American Bishop John
England of Charleston, South Carolina, addressed a memorandum to
Propaganda Fide in 1833 urging that priests be sent to them. Propaganda
referred the matter to the Second Council of Baltimore, which was being
held that year.

There

it

was decided

to

appeal to the Jesuits, who. Propaganda Fide

'•'^*A11 three reached the priesthood, hi 1842 and 43 they returned to Senegal.'* In France
they had made an excellent impression but, left to themselves at too early an age in Senegal,
they did less well. Around 1851 all three were recalled to France. One of them. Father Boilat,
stayed there and became pastor of Nantouillet. He was highly esteemed by his parishioners,
wrote several books and made good use of his artistic talents. He died in 1901 at the age of
eighty-eight. The second, Father Fridoil, returned to Senegal, did very good work this time,

but died in a shipwreck. The third, Father Moussa, became a failure.
the last refuge of priests in trouble. ^^^

He went

to Haiti,

then

^•'Javouhey, Receuil des lettres .... 1, 48; Arch. Prop., S.R.C., 2a serie, C.V., Sto Spirito, 1,
473r-v: lettre de M. Fourdinier, 21 fevr. 1839.
^^^Janin II, 236 ff.; Gabon, Notes sur I'histoire religieuse d'Haiti, Port-au-Prince, 1933, 453.
3«Arch.Prop., S.R.C., Africa, Angola
6, 526r-528r: lettre de M. Mareille, 17 juillet
1836. I have been unable to find any further reference to this seminary.
.

.

.

,
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thought, might be wilhng to undertake this mission. When they declined
and their example was followed by the Dominicans and several other

was left in the hands of Bishop England and
of Philadelphia and New York. An appeal for
secular priests produced only two volunteers — Edward Barron, Vicar
General of Philadelphia, who had been born in Ireland, the son of a rich
family, and John Kelly, the brother of a prominent New York banker.
Joined by a layman, Denis Pindar, they sailed from Baltimore for Liberia
religious orders, the matter
his episcopal colleagues

on December

21, 1841.^^

After a quick passage of only thirty-four days, they arrived at Monrovia,
the capital of Liberia, but discovered hardly any Catholics among the

5,000 immigrants from the States. An inspection of another settlement of
500 people at Cape Palmas revealed only eighteen Catholics. Although
their original mission had been directed to the preservation of the faith
among Catholic immigrants, the priests decided to turn their attention
also to a nearby village. The reception was very cordial and soon followed
by requests for priests from other villages, so that it seemed that there
might be some hope for success. ^^
After observing local conditions and possibilities for about three

months, Barron went to Rome to report to Propaganda. As a result, on
September 28, 1842, Rome created the immense Vicariate of the Two
Guineas and Sierra Leone.^** Barron was consecrated bishop and placed in
charge of the vast new mission that stretched for about 5,000 miles along
the coast from the Senegal River in the North to the

Orange River

in the

South, except for the few isolated posts over which the ancient dioceses
still exercised control, and extended without limits into the unknown
interior. ^^*

am

not concerned here with the academic problem of the exact boundaries of the
Two Guineas or its canonical relationship to the dormant Portuguese diocese
of Angola, but only with the way the new mission concretely and de facto appears in Africa's
history. The official Roman document speaks of "Upper and Lower Guinea [Congo] and the
'**!

Vicariate of the

Bishop Barron interpreted these vague indicabetween the Senegal and Orange rivers, except for the few
places over which the Senegal Prefecture and the Portuguese dioceses effectively exercised
jurisdiction. Because he was not a man who wished to have as much territory as possible — he
asked to be relieved of Sierra Leone— his interpretation must have been based on an oral
explanation furnished by Propaganda. When in 1845 Libermann asked about the boundaries. Propaganda referred him to Barron for information. The next year Libermann wrote
that the Bishop's successor had power over the same regions — "the interior as well as the
coast; moreover, we are authorized to exercise our ministry in all surrounding countries
where no jurisdiction has yet been established. Libermann's own map of Lower Guinea in
1846 went down as far as the Orange River. As late as 1864, Propaganda declared that the
vicariate still extended to all areas "not comprised within the limits of other missions." On the
basis of such data Libermann's successor considered himself responsible for all this territory

whole region which
tions to

is

called Sierra Leone."

mean the entire

territory

"

''N.D.,

5, 13

Storme, 65

fL (letters and reports of Bishop Barron);

5,

147

ff.

(journal of ¥t Kelly);

ff.

^*^Ibid. and N.D., 5, 82 f. (appointment of Fr Barron as Prefect of
exhortation to prevent Protestantization of former slaves).

Upper Guinea and
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Libermann and

The

the

New

task of the

first

Mission

new bishop was

to find personnel for his vicariate,

the scope of which went far beyond anything envisioned by the Council of

Baltimore. Before his departure from the States, Bishop Joseph Rosati of

had

St Louis, Missouri,

told

him about

a

new congregation just started by

a

convert Jew in France and suggested that he might seek help there.
Barron, however, had trouble finding Libermann, and Propaganda

thought that the new group was

still

too

weak

to

render any effective

assistance. Accordingly, the bishop tried elsewhere. All his efforts

met

with failure, even though the Capuchins^ ^* did promise to send a few

Spaniards

whom

persecution had exiled from their homeland.^"

Distressed by this failure, the bishop went to say Mass at the shrine of Our

Lady of Victories

in Paris

and

told

its

director. Father Charles Desgenettes,

how he was burdened with an immense and promising mission in Africa but
had no personnel

to staff

Desgenettes to discuss
priests

who wished

political

his

it.

Shortly before, Libermann had called on

problem: he had a house

full

to dedicate their lives to the despised

conditions had closed

all

the islands

— Haiti,

of eager young

Negro

race, but

Mauritius and

Reunion — to which he had been able to send his first missionaries. "I don't
to send them," Libermann had sighed. The old man was used
to hear all kinds of people tell them about their troubles and apparently
listened only half attentively to these two. With a few consoling words and
an exhortation to hope and pray, he let both go their separate ways."*^
The next morning, however, while he was saying Mass it suddenly hit him
like a flash of light. (Was it a heavenly inspiration or a most fortunate
human distraction?) Here was a group of zealous priests wishing to work
for the Negroes and talking as if they had never heard of Africa, and there
was a bishop with a giant mission full of black people who talked as if
nobody was interested in them. Libermann's men should offer themselves for
Africa. No wonder Desgenettes*^* could hardly wait till the bishop had

know where

and

in 1878 sent Father Charles Duparqnet to organize missions in Cimbebasia, that is.
southern Angola and South West Africa or Namibia. If jurisdictional conflicts would arise,
Rome could always solve them later. Right then it wished to encourage any initiative that did

arise.^"''

'^*Bishop Barron was anxious to revive the ancient Capuchin missions in the Congo.
Libermann was personally acquainted with Bishop Rosati, who was then making a vain
effort to end the schism in Haiti.
"**Desgenettes (1778-1860) had vigorously supported the "work for the Negroes" from
its very beginning. Because of this and because he was instrumental in orientating the new

toward Africa, he has been called the "second founder" of the Congregation, but the
did not gain acceptance. In typical fashion, some biographers transformed this firespitting character into an amiable and colorless clergyman. In reality, even as a young boy, he
society
title

'»N.D.,5, 82

ff.

1, 507 and M.C., 10, 93; N.D.. 5, 63, 108 and Compl., 73; N.D., 8. 77;
Arch. Prop., Acta, 209, 358r (Libermann's map); B.C., 4, 5 and R.H.M., 9, 61 f.; B.C., 1 1, 532.
^"N.D., 3, 4; 5, 118 ff.; 4, 24 and 184.

^"•'N.D., 5, 84; B.C.,

^'L.S.,

3,368

ff.
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tell him. Soon after, Barron and Libermann
and the prelate happily accepted the immediate
offer of five priests for his mission. ^^ Later ,when the promised Capuchins
^^*
failed to materialize, Libermann added two more priests.
Instructed by the bishop to prepare everything needed for the expedition, Libermann assembled no less than twenty-four tons of supplies, to
the great surprise and disgust of the departing missionaries, whose
romantic apostolic dreams left room only for a crucifix and a breviary. But
Libermann knew that litde if anything would be locally available; he
preferred to play safe rather than be reckless and call that "relying on

finished his

made

own Mass

to

their acquaintance

divine Providence." His

men

work but

should not merely be spiritually prepared

provided for and bodily hardened. That was why the meals of his future missionaries included 250
grams (about 9 oz.) of meat a day — he asked his physician brother whether
this ration should not be increased— and they went in for vigorous
marches, sometimes doing up to 72 kilometers (about 45 miles). After
doing everything that could humanly be done, Libermann was willing to
leave the rest to Providence. In an era of romanticism even in the missionfor their difficult

ary

also physically

approach showed common sense and sound theological
had read in St Thomas that "with respect to

field, his

insight as well. Perhaps he

man, divine Providence consists
to provide for himself and for
accordance with

in this that

his

God

fellowmen";

has given
at

any

man the power

rate,

he acted in

this principle."*^

displayed an almost uncontrollable temper as well as great courage. When the Revolution of
1792 broke out, his father, who was a judge, supported the constitutional oath of the clergy,
but his son — barely in his teens— sided with the priests who refused the schismatic oath and
secretly helped them. This led to his father's imprisonment. As soon as Robespierre himself
had been executed in 1794, the sixteen year old hothead stormed to the jail and forced the
release of the prisoners. Next, he ordered the mayor to open the churches. Ordained in
1806, he contracted typhus fever while caring for prisoners of the Spanish War. His life was
saved, but he suffered a partial loss of memory as well as the control he had slowly gained
over his temper. When Napoleon imprisoned the Pope in Fontainebleau, Desgenettes risked
his neck to become a secret messenger between the Pope and the faithful clergy. Having too
openly rejoyced over the Emperor's downfall, he was forced into hiding during the hundred
days of Napoleon's escape from Elba. The 1830 revolution drove him into exile in Switzerland, but he returned two years later when cholera struck to care for the dying. Three times
nominated for an episcopal see, he was three times dropped because of his terrible temper.
He remained director of the shrine of Our Lady of Victories till the end of his life. Twice a
year he would publicly ask pardon for his outbursts which, despite heroic efforts, he could
not control. Endowed with a charism that could overcome themost hardened sinners, he had
become world-renowned with the reputation of a saint when he died.^-''
'^*The Superior General of the Capuchins had selected five of his priests, one of whom
was officially appointed Prefect Apostolic of the Two Guineas. These five men travelled to
Bordeaux and then to Marseilles. At that point two of them no longer wanted to go and said
that they had requested permission to return home. When no replacements came, the other
three also gave up.^'*
^^N.D.,

5, 133.

^^•'B.G., 2,

54

Letourneur, o/j. cil., VIII, 27 ff.
Storme, 79ff.
208; 10, 326 f.; S.T., p. I, q. 92, a. 2.
f.;

"N.D.,

5, 118 ff.;

"'N.D.,

5,

1
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Unfortunately, that romanticism proved difficult to eradicate from his
followers. For example, shortly before their departure

from Bordeaux,

Father Bessieux wrote him to say that they had decided not to insure their
supplies "because it was up to the Good Lord to take care of that"; they, on
their part, were "ready for anything." "Ready for anything," Libermann
must have sighed, "but did they prepare for anything?" They foolishly
even returned the watch he had given them and wrote that they would
manage to get along with a couple of hourglasses. Hourglasses? And who
would be turning them over during the night to keep track of time? And
then there was that letter from Father de Regnier who wrote that his head
was whirling from the native tongue; this surely, he argued, showed that
the Blessed Virgin wished him to rely more on her protection than on
natural means. If that good

Mother wanted them

language, she would have to teach

it

to

speak the Grebo

to them."*^

Bishop Barron and Libermann also discussed how the mission should
proceed. They agreed that, once used to the climate and having gained
some experience, the missionaries should set out for the interior. Millions
of people lived there, unspoiled by contact with greedy and corrupt
western traders and sailors, and none of them had as yet been evangelized. The priests would split into two groups, one for Senegambia
and the other for Cape Palmas. When the French government, which just
then had occupied a few trading posts along the coast of Guinea, offered
free passage, housing, living expenses and assistance in opening agricultural and trade schools if the priests would establish themselves at those
posts, Libermann, with Propaganda's approval, agreed. But his agreement was on condition that the missionaries would preserve their apostolic independence from the government and their freedom to go into the
interior. "A gate has been thrown wide open for us to preach the Gospel,"
Libermann wrote in November 1843, and "if we have the manpower, we
will tackle the whole of West Africa."'*^
Departure of the Expedition

Meanwhile, on September 13, the party had already set sail from Bordeaux on the naval vessel Les Deux Clementines. All were fervent and
courageous young priests who fully realized that they might be in for
some very trying times. The same cannot be said of the three laymen who
at the last minute were added to the expedition because the bishop wanted
some Brothers. ^•^** To Libermann's great concern, they had been picked

^"*The names of these pioneers were John Bessieux, the future successor of Bishop
Barron; Louis Roussel and Francis Bouchet, destined for Guinea; Leopold de Regnier, a
former lawyer; Paul Laval, the convert son of a Protestant pastor, who had succeeded
5, 251 (cL 210, 275), 260 f.
^«N.D., 4, 65, 339, 488 f.; 5, 89 f.; 4, 439

^^N.D.,

and 421.
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home and were being taken along without preparation
The priests called them Brothers, although only one of them,
Gregory Sey, was destined ever to take his vows. None of the party had
up

at a

foundling

of any kind.

any experience of the continent in which they were going to work. Bishop
Barron himself had spent only a few months there, and he was to follow
the expedition at a later date. Libermann had gone to great length to
gather information, but really useful data proved difficult to find.^^
After an uneventful passage that took less than a month, they arrived at
Goree, off Senegal, where they were well received by Father Arsenius
Fridoil, one of the three Africans who had studied at Holy Ghost Seminary and who was now pastor of the island. Anxious to touch the continent itself, they went across in a long-boat, but when one of them developed a fever, Bessieux insisted that all stay aboard the two hundred
and fifty ton vessel for the remainder of their two week stay in Goree.
Dressed as they were in black cassocks and wearing black hats, it must have
been sheer torture even under the canvas strung up for them on the deck,
for it was still the rainy season.
The same may be said of the month-long voyage through tropical seas
to Cape Palmas, where they arrived weak but eager to get started on
November 29, 1842. Kelly, the priest left behind by Bishop Barron,
received the newcomers with open arms. Conversation, however, at first
proved difficult. The Frenchmen knew almost no English, and Kelly was
ignorant of French. Recourse to Latin appeared hopeless, for Latin with
an Irish-American accent differs considerably from its French version.
They had to resort to gestures until Kelly attuned his ear to the heavily
accented and broken English spoken by de Regnier.^^
Disaster Strikes

On

the feast of St Francis Xavier, Sunday,

sionaries inaugurated their ministry.

urchins dressed

wended

up

as altar boys, a

December

3,

the

new

mis-

With a number of hastily recruited
solemn procession, preceded by a

way to a nearby native village, while the priests sang
the Exsurgat Dens and the Magnificat. Great was the enthusiasm of the
villagers at this colorful and unusual spectacle. However, they tired very
quickly when Bessieux opened a big Bible and began to preach a sermon
in Latin, translated into English by Kelly and then into the native Grebo
crucifix,

its

language by an interpreter.

When

their

audience insisted that

it

was time

Libermann in the novitiate of the Eudists and now joined his missionaries; Louis Maurice
and Louis Audebert destined for Senegal. The three lay "Brothers" were Gregory Sey, John
Fabe and one whose name is simply given as Andrew.^'
*^For these laymen's unpreparedness, see N.D., 5, 225, 270 f.
"*N.D., 5, 181 ff., 252, 327 ff.; 6, 510; Adolphe Gabon, La premiere expedition des Missionnaires du St.-Coeur de Marie, Paris, n.d., 19.
*9N.D., 5, 192 f.; Gabon, op.cit., 20.
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to

go

home and

eat, the priests hastily

concluded the ceremony. In the

following days they devoted themselves with all their energy to the study
of the Grebo language. Moreover, they were very eager to adapt them-

what they considered the "African way of life" — much too eager.
refused
to wear a helmet in the sun and introduced an "African"
They
diet: boiled rice and yams morning, noon and evening, plus a little piece

selves to

of meat or dried fish once a day.-^°
The result of such follies and the penalties of ignorance and inexperience soon became evident. Fever began to strike them ten days after that
famous first sermon. Within two weeks seven of the twelve men were ill.
On December 30, de Regnier died after writing with a feverish hand: "I'm
going to bed. Bessieux has the African fever.
Gregory is half dead.
If I had the choice, I would do it again, a thousand times over, for the love
of Jesus and Mary." Three days later, Denis Pindar suffered a sunstroke
and expired almost immediately. Brokenhearted, without news of the
bishop and unable to converse with anyone, Kelly embarked on a passing
American vessel on January 18.-^* Five days later, Roussel had to be
carried to his grave. Only then did the fever lose its deadly sting, although
.

.

.

.

.

.

continued to strike them almost daily. ^'
Slowly the survivors went back to their language study. March brought
the long-awaited arrival of Bishop Barron and two new helpers, James
Keily, an Irish seminarian who was close to ordination, and John Egan, a
carpenter. The bishop had heard the bad news from Kelly when their
paths crossed in Sierra Leone and now proposed to abandon Cape Palmas
it

and

to establish three

Though

new

bases at Assinia,

Grand Bassam and Gabon.

loath to leave the graves of their companions, they readily

obeyed and sailed on the brig L'Eglantine. Only Bessieux and Brother
Gregory stayed temporarily behind to guard the things that could not be
shipped at once.^^
Ten days later their ship arrived at Bassam. Bad news awaited them
there. Various diseases had broken out and. Bishop Barron thought, a
landing was far too risky. Then messages came announcing that Assinia
and Gabon were not yet ready to receive them. Neither the bishop nor the
priests knew what to do next and argued endlessly and aimlessly. Finally,
it was decided to land the whole party at Assinia in spite of the discouraging reports. From there they planned to send some men overland to
Bassam, which was only about forty-five kilometers (28 miles) away. As
they were landing at Assinia, the careless crew ruined most of their
belongings by dropping them into the sea. While some of the men sought
a temporary shelter in a military post, Audebert, Laval and Gregory set
^'*Falher Kelly died in 1866 in Jersey City, where he had become a resident pastor.
^«N.D., 5, 208, 212; 7,292.
5'N.D., 5, 213 ff., 263; Gabon, op.cit., 22
s^N.D., 5, 221 ff.; Gabon, op.cit., 29 f.

ff.
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out on foot for Bassam, walking through the loose sand and swamps of the
shore, burning with fever, without supplies or even spare clothing. ^^
Soon it became apparent that neither Assinia nor Bassam offered any
possibilities for successful missionary work. Bishop Barron therefore
decided to fall back on Senegal and gradually transfer the remaining

personnel there. He set out from Assinia with Father Bouchet, but that
unfortunate companion died of a stroke soon after they boarded the
L'Eglantine. Captain Gence,* whose behavior toward the bishop and his
companions had grown steadily more venomous and vicious, refused the
customary honors of burial at sea with a cannon ball or a bag of sand. He
did not even allow any prayers to be said. Instead, he had the body simply
dumped overboard, telling the bishop: "Just watch what a lovely foot-bath
that fellow is going to take."^'*
Stopping over at Bassam, Bishop Barron found the entire community
sick with fever and dysentery and deprived of the most elementary necessities. In spite of everything, they were valiantly trying to make contact
with the native population. Withdrawal to Assinia seemed inevitable, but
because only one additional man could find shelter there. Father Laval
alone sailed back with the bishop. Then death claimed another victim,
James Keily, who died of tuberculosis aboard the ship that was taking him
back to Europe. When a doctor finally arrived from Goree, he ordered the
immediate evacuation of all the sick to the hospital of Goree, but Laval was
too far gone even to be taken aboard. He died soon after in Assinia. Only
Father Maurice, John Egan and Brother Andrew were able to go. In
October 1844 they embarked from Goree to Europe. Egan seems to have
died soon after and the other two^^* definitely abandoned every thought
of further work in Africa. ^^
Meanwhile in Bassam, death had put an end to the sufferings of Father
Audebert. There had been no one to give him the last rites, for his sole
companion was the sick Brother Gregory whom he had anointed just a
short time before. In his agony the priest fell from his cot and remained
prostrate on the earthen floor. Utterly helpless, Gregory watched his eyes
grow dim until a last sigh left them blank and expressionless. Twenty-four
hours passed before he was able to drag himself over and prepare the
body for burial. When African soldiers had dropped it in the grave,
^^*The captain's offensive behavior caused his fellow officers to prepare an official
complaint against him. Realizing that he faced a court-martial, he blew out his brains.
^^*Father Maurice left the Congregation and in 1846 went to Canada as a Jesuit novice. He
worked there as a pastor at Sandwich (now part of Windsor), Ontario. At the end of his
novitiate he left the Jesuits. In 1856 he became pastor of St Ambrose, Greece, in the Diocese
of Buffalo, N.Y. He died there in 1895, the last priest survivor of the Guinea expedition.
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Gregory staggered back

to his hut.

There he remained without adequate

care until rescue finally came.^^
Discouraged by all these disasters, Bishop Barron gave

up and decided
Before
departing,
however,
he
made
a brief visit to
to return to Europe.^'**
the
three
remaining
men
Gabon, after asking the French Navy to pick up
if they were still alive and transfer them to Gabon. Then he sailed away to
report to the Holy See and resign. ^^ Meanwhile Bessieux and his two

companions had already embarked on the Zebre for Gabon, where they
arrived on September 28, 1844. The Navy, which had established a base
there, received them most cordially. John Fabe, however, had to be
shipped back to Europe immediately. Suffering probably from
sunstroke, he had gone insane. A merciful death overtook him while the
ship was still at sea. The other two stayed in Africa. Through the care of a
navy doctor and the generosity of the French commander, they slowly
recovered from their ordeal. Bessieux patiently applied himself to the
study of the local Pongwe language, preparing feverishly for his future
work, while Gregory took care of the house and the garden. To the
amazement of the navy officers, there was no thought in their minds of
giving up and returning to Europe.^^
Ever since their departure for Africa, the one great cross that weighed
on them was the complete absence of news from Francis Libermann,
although Bessieux had written nine times. The poor man blamed himself,
thinking that his mistakes had made him odious to everyone. At times it
even crossed his mind that the new society might have been disbanded,
leaving the two of them alone and forgotten in the confusion. At last,
about two years after their departure for Africa, a vessel arrived late at
night, bringing a whole pack of letters from Goree, sent by his confrere
Father Briot. A "special delivery" messenger — courtesy of the naval
commander— handed them to Bessieux at 11:00 P.M. (the priest was still
up, for he used to spend most of his nights in prayer.) In forwarding the
letters, Briot announced the arrival of re-inforcements and his impending visit to Gabon. The little society was not dead and it had not given up
on Africa. With tears in their eyes the two men hungrily read all the news
and then sang a joyful Magnificat in their humble chapel.^^
^^*After visiting Libermann, Bishop Barron returned to tiie States in 1845 and turned
several offers of an episcopal see, preferring to do more humble work. While caring
for yellow fever victims in Savannah, Georgia, he himself contracted the disease. He was
buried in the local cemetery. In the cathedral of Waterford, Ireland, a monument, erected in
his honor, bears the inaccurate statement that he and one other were the sole survivors of the

down

twenty-one

men

expedition to Africa.

5, 330 ff., 347; Gabon, op.cit., 41.
"N.D., 7,204; 4, 129; 5, 124 ff.
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"We Will Never Abandon Those Poor People"^^*
on

news about the African expedition had
Libermann
had written every time a ship sailed
also been scarce. Although
sign
of
life for seven months. Then in
for Africa, he had received no
Palmas
informed
him that six of the men
March 1844 a letter from Cape
the
letter
was mailed three
had
been
ill
when
were ill or rather they
of
course,
whether
they had survived
months earlier. It could not tell him,
the priests had
of
definite
information:
or died. Rumors took the place
hostile
tribesmen,
etc. His
burned
the
stake
by
at
been shipwrecked,
further
distrust
of
advantage
of
the
situation
to
spread
opponents took
the madman who appeared to be sacrificing young lives for his personal
In France,

the other hand,

glory.

Then in June Francis got Bishop Barron's first report of fatalities and in
October 1844 he knew that total disaster had wrecked the expedition.
Whether Bessieux and Gregory had survived was unknown and seemed
unlikely. The tragic story was quickly picked up by newspapers on both
sides of the Atlantic and Bessieux' confreres in Haiti read about it in
English papers. Calling his spiritual sons together, Libermann an-

news in a saddened but calm voice. ^*
The reaction was just the opposite of what, humanly speaking, could
have been expected — one by one all came forward begging to be sent to
the Two Guineas. His volunteers were so persistent that he had to issue a
formal order forbidding them to broach the subject. While Libermann
had no intention to give up the African mission, which Propaganda
officially entrusted to his congregation shortly after, he had no desire to
send his priests away again to die like flies. As early as February 1844 he
began to formulate a plan to e angelize Africa by means of a well-trained
African clergy. ^^* Thus he continued the ideas which had germinated in
the minds of the Senegal Prefects Apostolic Baradere and Mareille and
which Blessed Ann Javouhey and Fourdinier also had viewed as the way

nounced the

bitter

to evangelize the interior of Africa.^^

Outlining his plans on a

November

3,

more developed

scale to

Propaganda Fide on

1844, he proposed the foundation of a central educational

establishment for young Negroes of all countries and nations.

They would

^^*These words of Father Libermann repeated what the Protestant Church Missionary
had said some twenty years earlier. In 1823 this society had sent twelve missionaries
to Sierra Leone; eighteen months later, ten of them were dead. On hearing the stunning
news of the disaster, the London directors fell to their knees in prayer. When they arose
again, they exclaimed: "We must not abandon West Africa."*"'
^*'*The Church Missionary Society had similar ideas. By 1848 it had a seminary in Sierra
Leone with an enrolment of twenty-one students and a study program that included Greek
Society

and Hebrew.''^
«"N.D., 6, 375, 510; E. Stock, History of the Church Missionary Society London, 1899,
«'N.D., 6, 136, 351; 5, 64 ff., 332 f.
^^N.D., 6, 511; Compl., 54; 5, 100; 6, 391 ff,
,

«3Groves H, 18

ff.
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be taught not only the Christian faith but also the various crafts, trades
and agricultural methods most needed in their homelands. The best
would be further educated for the priesthood. Gaining the respect of
their countrymen by their excellence in learning and useful arts and able
to work in harmony because of their common training, these laymen and
priests would then be in a position to evangelize Africa's interior. Foreign
missionaries would still be necessary at first, but only to supervise and
encourage these new churches in their first stage and, being only too
susceptible to disease in "the white man's grave," they would make their
visits during the dry season. The best place, Libermann added, for such a
central establishment would be near Rome itself because the climate there
was mild enough for people from the tropics and the location neutral with
respect to competing nations.""* Although the plan was never executed in
this centralized form, it laid the foundations for the many flourishing
agricultural

and

technical centers as well as the

numerous seminaries

which Libermann's sons would gradually establish in Africa and elsewhere.
Re-inforcements Sent. To replace Bishop Barron, Father Tisserant was
appointed to head the mission of the Two Guineas. When illness delayed
his departure, Ernest Briot, Stanislaus Arragon and Brother Peter Mersy
left ahead of him in June 1845. All these men had been forced to withdraw
from Haiti because of political difficulties in that much-disturbed island.
They now received definite and prudent orders to stay in Goree and
become acclimatized before undertaking any long trips. ^^* Anxious to
reach his destination as soon as possible after his forced delay, Tisserant
disregarded a warning that the steamer Pa^m was not entirely seaworthy
and sailed on it in November of the same year. Caught in a violent storm
off the coast of Morocco, the vessel was wrecked close to the shore. Eugene
Tisserant was among the seventy-five victims.
He was replaced in the "Two Guineas" by Jerome Graviere, who sailed
shordy after with two companions and was later followed by four others.
This contingent was sent to build up a central base of action, established at
Dakar, on the mainland, opposite the island of Goree. They were also to
reinforce the two lonely men who were still holding out in Gabon, about
3,000 kilometers (1,800 miles) to the southeast of Dakar. Among them was
Father Peter Le Berre, destined to become a prime mover in the drive to
the interior."^

Meanwhile Libermann had gone to Rome to discuss the affairs of the
African missions with Propaganda Fide. In a long memorandum he
pressed for the appointment of a vicar apostolic who would reside in
^^*Half of the first expedition should have done the same, but they had misunderstood
Libermann's orders. Goree was an old estabhshed Spiritan mission. It had, in addition to a
church and schools staffed by Brothers and Sisters, a decent hospital and relatively competent doctors.

""N.D., 6, 391 ff.
"^N.D., 7, 437, 467
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Dakar and the canonical erection

in the foreseeable future of four proLeone, the Ashanti kingdom (present-day Ghana),
Dahomey and Gabon. Propaganda concurred with his views and on his
recommendation named Benedict Truffet Vicar Apostolic of the Two
Guineas. The new bishop was still an unsuspecting novice when informed
of his impending episcopal consecration. He had, however, twelve years
of experience as a priest, teacher and author. In April 1847, accompanied
by six confreres, he sailed for Dakar on the Etoile de Marie. The African
mission, which only a year before had seemed doomed to failure now

vicariates in Sierre

appeared well on the way to permanence. ^^
Expansion at Home. Francis Libermann found it possible to provide the
personnel necessary for expanding the mission because, despite all efforts to defame and oppose him, his novitiate was filled with young men
who had been attracted by his charisma and by his ideal of total availability
to the most abandoned of all peoples. Although he had twice enlarged the
house at La Neuville, it was still too small for all those who came to join
him. They decided, therefore, to take over a former orphanage in Noyon,
a suburb of Amiens, and in addition, bought the medieval abliey of Notre
Dame du Gard, which the Trappists had abandoned when a new railroad
line cut through the property.^*** In 1846, then, Noyon became the site of
the novitiate and the abbey began to function as the senior seminary of the
Congregation."^ A convent bought the house of La Neuville, and the
money realized from the sale was used to pay for the abbey.
At the outset, Libermann had thought only of a congregation of priests.
Bishop Barron, however, had drawn his attention to the need for
Brothers in the missions. The substitution of unprepared young men
drawn from a foundling home had proved most unsatisfactory. In consultation with his confreres, Francis therefore decided to admit also pious
laymen who did not intend to become priests but wished to live a religious
life and to aid the priests in their apostolic work. The first of these, Peter
Mersy, entered in 1843. Libermann foresaw that these men would be of
inestimable assistance not only as catechists but also through their work in
building and maintenance, in care of the sick and the professional instruction of apprentices. For this reason, he expressed a strong desire to attract "carpenters, woodworkers, ironworkers, weavers
handymen,
mechanics, architects, and above all physicians, who would be the most
useful of all." The year before his death he saw to it that a special rule for
the Brothers was printed and distributed among them."^
.

.

.

,

2»* Wrecked during the Revolution of
1792, the abbey had been re-occupied in 1818 under
Abbot Germain Pillon, a Spiritan who had become a Trappist, and partly restored. The
abbey was given up by the Congregation in 1855 when its students had transferred to Paris.
ff., 222 ff.; 9, 36, 141, 434.
56. For footnote 28* see N.D., Compl., 81
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New Disaster

Bishop Truffet was received most enthusiastically in Dakar, not only by
by the local population as well. The enthusiasm of his
African friends, however, was not entirely disinterested, for they were
plotting against a neighboring village and hoped that the bishop would
support their bellicose plans. Since that village had just made Father
Arragon and Brother Hugues prisoners, they felt that the bishop would
assist them. Truffet, however, refused to get involved in local politics,
especially when the two prisoners returned a few weeks later and expressed surprise at all the commotion in their behalf. They had not even
noticed that they were supposed to be prisoners. ^^
To prevent any repetition of such incidents, the prelate forbade his
priests to take any trips away from the compound unless he was with
them. Each day he would take one man with him while he went visiting
villages in the neighborhood. It was an effective way to stop such troubles,
but it also stopped all missionary work. The little school attached to the
mission as a kind of pre-seminary had only seven pupils and could not keep
everybody busy. When the priests began to fret about their inactivity,
Truffet organized the community on the lines of the novitiate he had just
left. The central theme was total adaptation to Africa and the Africans.
Contact with Europeans in nearby Goree was forbidden and he even
ordered that no one should write about the mission to Libermann or
anyone else. The only language allowed in the house was the local Wolof
tongue, although only Arragon had a fairly adequate knowledge of it.
Worst of all, he ordered the immediate adoption of the native diet:
manioc, canary seed, rice and sometimes fish — no bread, meat or wine,
except twice a week. This diet, he wrote to Libermann, "is very healthy
and very economical; its European counterpart would only undermine
the missionaries' constitution and financially ruin the mission." It was not
very long, however, before the younger men were literally shaking with
hunger and secretly devouring anything edible they could lay their hands
his confreres but

on.^«

The

inevitable

happened: within

six

months everybody was

ill,

includ-

refused to let a doctor come. Only home
remedies were to be used. While the others took quinine, he prescribed
for himself a total starvation diet of sugar water. When he finally consented to treatment, it was too late. Less than seven months after his
arrival in Africa, he died, the victim of his own imprudence. Fortunately,
ing the bishop himself.

He

the others recovered and soon returned to the simple but sane diet adopted
before Truffet's arrival.^*
Administratively also, the attitude assumed by Bishop Truffet brought
«9N.D., 9, 435, 439.
'"N.D., 10, 67 ff., 155;
^'N.D., 10, 42

ff.,

68

CompI, 221 ff.; 9, 446.
Compl, 221 f.

ff.;
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the mission to the brink of disaster. With the

full approval of Propaganda
Libermann had, as has been mentioned, concluded an agreement
with the French government in virtue of which his missionaries were to
notify the local naval commander, for their own safety, of the general

Fide,

direction of their exploratory trips toward the interior. Like other explo-

they were to report on the character and dispositions of the peoples
they had visited, but retained full freedom for apostolic activity. In return,
rers,

the Navy provided free transportation, rations, medical care and living
expenses for eighteen missionaries. For a new mission without resources
in an unknown and sometimes hostile territory, this agreement made the
difference between virtual collapse and the ability to carry on. Nonetheless, Bishop Truffet wanted to break entirely with the government because he had an exaggerated fear of civil interference in the apostolic
work which, paradoxically, he himself had so radically restricted.
During his few weeks as acting superior after the bishop's death, Arragon decided to execute the prelate's wishes. Because several of the priests
had come from Savoy, which at that time had not yet been fully incorporated into France and was proud of its independence, Arragon wrote a
blunt and insulting letter to the Navy and declared that these free and
independent citizens of Savoy did not want any assistance. The government took him literally and cut off all support from the mission. Fortunately, Libermann's diplomacy succeeded in pacifying the government at
home, while Bessieux, who was highly respected by the naval authorities
in Goree, rushed over to appease their anger. Had Libermann and
Bessieux failed, the future of the whole African enterprise might have
been ruined not only for lack of resources but also because the government could have harassed the mission to death. "I see," Libermann
ruefully wrote, "that holiness

ence.

is

no

substitute for administrative experi-

''^

five years the African mission had lost four chiefs: Bishop Barron,
Father Tisserant, Father Graviere and Bishop Truffet. Each time the
enterprise floundered more or less aimlessly until a new leader could be
appointed and initiated in his task. To prevent a recurrence of this

In

Libermann obtained from Rome the appointment of two bishops for the Two Guineas: Father Bessieux (1803-1876) as vicar apostolic^^
and Father Aloysius Kobes (1820-1872) as his coadjutor. Bessieux had
always been the obvious man to take charge, but his extreme reluctance to
assume authority had prompted him to elude the episcopal office. This
time Libermann overrode his objections. Kobes was only twenty-eight
situation,

79 ff., 204, 205 ff., 212.
Roques, Le pioneeier du Gabon.] .-R. Bessieux, Paris (1956).

^=^N.D., 10,

^*R.

P.
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Holy See

a bishop. ^^

At last, permanence of leadership was assured, for both bishops would
remain in function till the 1870s. The immense mission seemed to be in
good hands. Too good, perhaps, for Bishop Kobes especially was so full of
Africa that he could see no sense in using any member of the Congregation anywhere else. This question of manpower soon became acute.
Libermann had other projects in mind and, to complicate the problem
further, it wasjust at that time that the Congregation of the Holy Heart of
Mary merged with that of the Holy Ghost, thereby assuming responsibility for the old French colonies as well. We will return to this point later
when we discuss the acceptance of works in Europe and treat the subsequent history of the Congregation.
Let us add here that in a period of eleven years seventy-five missionaries
had been sent to work in the African mission; of these forty-two had died
prematurely or been forced to return because of illness. In 1854 the
vicariate had two bishops, fifteen priests, nine Brothers and nineteen

Two years earlier, on December 5,
Kobes had been able to ordain his first African-born priest,
John Lacombe,^^* who had studied theology at Holy Ghost Seminary.''^
Sisters, staffing a total

of

five posts. ''^

1852, Bishop

The Australian Venture

4.

In July 1845 Libermann was visited by Bishopjohn Brady, an Irishman
at Holy Ghost Seminary.^*** He had been a missionary in
Reunion, had been proposed for the new Vicariate of Cape of Good Hope
in 1837 and had gone to Australia, where he had become vicar general of
the Archbishop of Sydney. After exploring the south-western part of
Australia, he had been consecrated Bishop of Perth and was now charged
with the task of founding missions there. He was looking for personnel to
staff the two vicariates which he intended to establish for the two million
natives he mistakenly supposed to live there.
It appeared to Libermann as if he had come in answer to unspoken
prayers. At the time, the old French colonies were closed to his priests by
the opposition of Holy Ghost Seminary, political turmoil in Haiti pre-

who had studied

-"*Lacombe became a member of the Congregation in 1857, was director of the seminary
of Dakar from 1860 to 1864, then a missionary in Senegambia. He died in Dakar in 1900 at
the age of 71.
^"*Libermann's great friend Bishop Luquet had been instrumental in obtaining the
creation of the Diocese of Perth and Brady's appointment as its first bishop.
'"N.D., 10, 367; Arch. Prop.,
10,

264

Le

D, 337, 738r-v: appointment of Kobes, 9 oct. 1848; N.D.,

ff.

"A.P.F., 26, 448: report of Bishop Kobes.
^«A.P.F., 44, 108; N.D., 13, 397 f., App., 59.
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eluded any pastoral work there, the plan for Madagascar might have to be
abandoned, and the first expedition to the Two Guineas had just suffered
appalling disasters. On the Holy See's recommendation, he agreed to
provide personnel for one of the two vicariates to be founded near Perth,
and the bishop told him that he would supply everything needed for the

and Brothers. ^^
In September 1845, Father Francis Thevaux,

priests

whom Libermann

had

appointed religious superior, departed with four confreres, two priests
and two Brothers, from London on the Elisabeth. It was to be a great
expedition. Bishop Brady had assembled a group of about thirty, which
included several Benedictines, six Sisters of Mercy, some seminarians and
a number of lay catechists. They had come from Spain, Italy, France,
Ireland and England. Trusting the bishop's promise of ample supplies,
Libermann's men had not even taken along any spare linen. Unfortunately, the good Sisters charged with packing the luggage had left out the
linen. Until they reached the Cape of Good Hope more than two months
later, they had to make do with cut-up bed sheets. When fever broke out,
there was not even a medicine chest aboard. As they approached
Freemantle, in southwestern Australia, Father Maurice Bouchet had to be
carried off the ship and given the last rites. He died about two weeks later,
^^
as did one of the Sisters of Mercy.
At Perth new trials awaited them. Instead of a large town, Perth proved
to be a miserable settlement consisting of some bungalows. The white
settlers were nearly all Protestant and the innumerable native population
existed only in the imagination of Bishop Brady. The newcomers found
an elderly Flemish priest, Father Joosten, already working in the mission
and, after some discussion, Thevaux and his confreres were assigned to
the future Vicariate of Albany in King George Sound, some 250 miles
(about 400 kilometers) away. With his blessings but little else, the bishop
sent them on their way in company with one of the Irish priests. Father
Powell and one seminarian. When they opened a letter of instructions
from the bishop, they discovered that the agreement he had made with
Libermann was broken: they were to remain dependent on Father Joosten, who had been appointed Vicar General by the bishop. Moreover,
Powell claimed that he was their religious and ecclesiastical superior, for
Brady had told him so and added that he would be the new Vicar Apostolic of Albany. In spite of this, they decided to go on.
Looking for the 50,000 natives who, according to the bishop's estimate,
lived around Albany, they searched far and wide and found only a few
dozen. Yet the bishop persisted in his illusion of large populations. Soon
"N.D.,

L e D, 318, 242v-243r and 351-353v: letters to Fourdinier, 21
1837; N.D., 7, 501, 294 and Compl., 93 f.; R. Roussel, Un Precurseur, Mgr
Luquet, Langres, 1960, 80.
^»N.D., 7, 317 f., 325 f. (list of names is wrong; see p. 318); 8, 372 f.; The Catholu Church in
7,

249; Arch. Prop.,
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he began to reproach the priests for their lack of zeal and ordered them to
disperse and start two or three communities in the interior. Obediently
they set out in the midst of the rainy season, sick with fever, without
adequate supplies, fruitlessly searching everywhere for native settlements. Father Powell could endure no more and returned to Perth. The
seminarian and Brother Theodore also had to be sent back there. Appeals
to the bishop for help and at least some food supplies were answered four
months later when Powell briefly returned with orders from the bishop to
go deeper into the interior and set up stations in the woods. Powell then
went back to Perth early in July 1846, took up the defense of Libermann's
priests before Bishop Brady and was promptly excommunicated for his
pains. As soon as he was absolved from the penalty, he left Perth and later

went

to

Melbourne. Shortly after

his

departure, Father Joosten also

fell

into the bishop's disfavor. ^^

Meanwhile in Albany, the missionaries were slowly starving. Moved by
extreme need. Captain Coubriere of a passing French whaler gave
them some food and a small loan of money. Then they trekked three days
deeper into the woods and began to split logs to build a small chapel and
living quarters near Lake Mollyalup. Food being unavailable near their
station, which they had called Sancta Maria, ^^'^ they had to rely on the
produce of a little garden they had started in Albany at their first place of
residence, walking for three days each time they wanted to reach it.
Thevaux soon decided to stay in Albany to secure a food supply, for they
were reduced to eating chopped leaves and frogs.
At Perth Bishop Brady continued to make all kinds of plans including
the opening of a junior seminary and college for the nonexistent population. Not having the slightest notion of financial management, he was over
his head in debt. When the Propagation of the Faith sent its allocation, it
specified that 3,000 francs be given to Libermann's priests. Thevaux
pleaded that they be given at least half that sum for their most pressing
needs, but even this plaintive request fell on deaf ears. Early in 1847,
however, he got a note from the bishop. His Excellency was most indignant over a letter Thevaux had written to Nicholas Caporelli, Honorary
Consul of the Papal States, who belonged to the missionary group and was
destined to teach at the new college. In it the priest had made a slight
allusion to the bishop's impending bankruptcy, for which the prelate
demanded an apology under penalty of suspension. Thevaux walked all
the way to Perth to explain the situation, but to no avail. "In punishment,"
the bishop told him, "I am taking away from you the mission of King
their

^'*The scant remains of ibe Sancta Maria mission were discovered in 1960: a few stones of
the fire-place, a broken saucepan and the chains of two rosaries. In 1976 a commemorative
stone was erected on the spot, which now lies in the parish of Mount Barker.
^"N.D., Compl., 94; last reference of preceding footnote, p. 4.
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George Sound. The

Passionists will soon arrive to take it over. You and
your confreres are henceforth confined to Perth."
Since this restriction was against the agreement between the bishop and
Libermann, Thevaux could not accept it and asked money to leave Australia for Reunion or Mauritius. Handing him a draft for sixteen pounds,
the bishop suspended him for "disobedience, false testimony and offensive language." "All those present at the unfortunate meeting left with the
impression that Father Thevaux was a saint because of the humble
countenance he had shown all through the undeserved abuse of the
trial."«f

With a heavy heart, the poor priest wearily tramped for three weeks
back through the woods to Albany, carrying the bank draft and a letter of
praise and appreciation from Father Joosten, who had been present at his
encounter with the bishop. All he could do now was look out for a boat to
sail away with his confreres. Meanwhile the bishop had sent two messages:
one to stop payment on his draft and the other appointing Father Thierse
temporary superior, giving him the faculty to absolve Thevaux from the
suspension. Thierse, however, refused to accept the appointment because
the bishop had bypassed his religious superior in making it. It was July
1847 before they had an opportunity to sail for Mauritius. For forty-eight
days the Eudora attempted to leave this inhospitable shore, but heavy seas
drove it back. Thierse was so sick that he had to be put ashore again. He
had hardly reached land in the company of Brother Vincent when the
wind changed and the vessel sailed off to Mauritius with Thevaux aboard.
The two unfortunates who were left behind spent another year of misery
until at last, in September 1848, the vessel Arpenteur came along and took
them to join their community^^* in Mauritius. ^^
As for Bishop Brady, things went from bad to worse. In Rome charges
and counter charges accumulated to such an extent that for the period of
1847 and 1851 literally thousands of pages filled the Propaganda Fide
archives. ^^

A

contemporary document of 1851 summed up the

situation:

"The

of the Church in the Diocese of Perth are so embroiled that nothing
worse could possibly be found anywhere else. Bishop Brady, who is
suspended from his episcopal office and irregular because of his obstinate
disobedience [he had been forbidden to return to Perth], has gone so far
in his madness that [in his conflict with his co-adjutor Bishop Joseph
affairs

in

^^*Thevaux and Thierse spent many years of fruitful labor in Mauritius, where they died
1877 and 1880, respectively. Brother Vincent withdrew from the Congregation about six

years later.

Compl.

94; last reference of footnote 78, pp. 4 f., 10 f.
reference of footnote 78, pp. 5, 11 f.; N.D., 11, 93.
"^See especially S.R.C., Oceanica, vols. 3 and 4;.'lf/fl, vol. 213, and S.O.R.C.G., 2a serie, vol.
974.
**^Arch.Prop., S.R.C., Oceanica, 4, 827r: Latin letter to Prop, from Adelaide, 15 april 1852.
*"'N.D., 11, 93;

"'N.D., 10,365;

last
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were compelled to use force against him to
gave up in 1852 and retired to Ireland. He

authorities

He

finally

died in 1871 in France. ^^
It would be wrong to leave the reader with the impression that nothing
good can be said about Bishop Brady. His great misfortune was his
appointment to the position of a bishop. There he showed almost unbelievable administrative ineptitude. He was a typical example of a man

whom elevation

to an office beyond his capacity transforms into a raging
of his authority that he loses all sense of proportion. Had
Brady been left a simple pastor, he would probably have given many more
years of devoted service. Before his episcopal appointment, he had spent
about twelve years in laborious missionary work. He had sold his personal
property to help the mission, lived in a miserable hovel, subsisted on the
coarsest kinds of food and given every evidence that personal comfort
meant nothing for him when the welfare of his people was at stake. **^
lion, so jealous

"^Patrick F.

Moran, History of the Catholic Church

in Australcusm

,

Sydney,

n.d., 2,

558 and 565.

Chapter Seven

"UNDER NEW MANAGEMENT"
FATHER LIBERMANN AS SUPERIOR GENERAL OF THE
CONGREGATION OF THE HOLY GHOST, 1848-1852

1.

The Merger^

From the very beginning of the Congregation of the Holy Heart of
Mary there had been some discussion about joining it with the Society of
the Holy Ghost.

when

Rome

had proposed the idea very bluntly in 1840,
new congregation. "You want to
he was told. 'The Society of the Holy Ghost takes

itself

Francis presented his plan for a

raise altar against altar,"

The time however, as we have
an amalgamation. Nevertheless, Libermann did
not give up hope and continued to work toward it. As he wrote in 1848,
"The merger of our two societies has always appeared to me as being in
line with God's will. They have the same purpose and work along the same
lines. It is not in the order of divine Providence to raise up two societies for
a special work if one can suffice."^
By 1848 the atmosphere was much more favorable toward a merger
than it had ever been before for, generally speaking, cordial personal
relations prevailed between the more prominent members of both institutes. Thus one can understand that when the government wanted to
name two very unsuitable candidates to head the missions of Guadeloupe
and Martinique, the Spiritan Superior sought contact with Libermann to
prevent the nomination. When the reply indicated not merely a wish to
live in harmony but to merge, Monnet set out at once to visit Libermann at
Notre Dame du Card to open negotiations.^
The affair did not go as smoothly, however, as they had first expected.
care of this work.

You

are not needed."

seen, was not yet ripe for

here only two of the many writings about the merger: Henri Le Floch, UActe
du Venerable Libermann et de ses disciples a la Congregation du Saint-Esprit d'apres les actes et
documents de la S. Congregation de la Propaganda Rome, 1915, with its Supplement a I'Acte
d'Union, (Rome, 1916); Michel hegrain, line union de congregations au XIXe siecle: Le St.-Esprit et
le St.-Coeur de Marie, (Paris, 1965), diss.
^N.D., 10. 339; 7, 67,227, 370.
3N.D., 10,396,218.

'We

cite

d' Union
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A few Holy Ghost Fathers, notably Gaultier,** were still strongly opposed

any idea of a merger. There had been too many stories in circulation
about the ambitions of that convert Jew. Inadvertently Libermann made,
as he admitted, "a few blunders," one of which may have been that he
went to see the nuncio alone after "formally agreeing to consult him
together" with Monnet. Moreover, Monnet's desire for a merger was
strongly influenced by the difficulties he met in his relations with the
dictatorial Mr Schoelcher in the Ministry of the Navy and Colonies.
Besides, a governmental reorganization was in the air and there was good
reason to hope that it would remove most of the problems.*
Fortunately, Monnet had already appointed Father Loewenbruck, his
assistant, to negotiate an agreement with Libermann. Loewenbruck was
quick to realize Libermann's exceptional abilities. Having considerable
experience in handling men and affairs, he clearly saw that Monnet
lacked the diplomacy and abilities to administer and lead a congregation,
despite his unquestionable talents in missionary work. He feared the
worst unless someone of Libermann's caliber assumed control. For this
reason he applied himself successfully to overcoming Monnet's hesitanto

cies.^

On

June 10, 1848, both parties gathered in
Holy Ghost Seminary and unanimously accepted the
merger in principle, leaving the setdement of details to a later date. The
most important issue was the identity of the new Superior. Nearly all
agreed that it should be Libermann and not Monnet. However, a simple
resignation was not the answer. Apart from making it look as if Monnet
had been coldly pushed aside, it could have caused serious trouble with
Archbishop Affre of Paris, whose dislike of Libermann was a matter of
common knowledge. To make matters worse, Monnet had asked Propaganda and not the Archbishop to confirm him as Superior, as had been
stipulated in the revised rules of the Congregation. In an apparent attempt to keep a semblance of control, Affre had then named Monnet his
Vicar General. This terrible autocrat^* would not take things quietly if
"his" appointee was simply removed or asked to resign.
Thus if Monnet was to be replaced, it had to be by way of promotion.
Libermann knew a possibility: the Holy See was looking for a suitable
candidate to be promoted to the episcopacy and sent to Madagascar as
vicar apostolic. If Rome could be persuaded to accept mission-minded
the Feast of Pentecost,

formal session

at

'*He remained opposed to the very end but, once the decision was taken, he was loyal and
did his utmost to secure its success. Libermann made him his first assistant.
**As Vicar General of the Diocese of Amiens, Affre had dismissed 125 pastors.*
^N.D., 10,416,223,398,356.
^N.D., 10,397,416.
"J. Letourneur, Cahiers Libermann

,

IX,
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for this post, the problem would be solved to everyone's satisfacAt least it was worth trying. They all decided, therefore, that Libermann and Monnet should both go to Rome and consult Propaganda

Monnet

tion.

Fide.^

Before this decision could be executed, new political events caused a
change in plans. The year 1848 was a year of revolutions and turmoil all
over Europe. France had opened the series by its February Revolution,
but a single revolution in one year when "everybody" was having one
apparently was not enough for such a monumental year. Before the end
of June another broke out. Much of the fighting was concentrated in the
area around Holy Ghost Seminary, which was completely surrounded by
barricades. Archbishop Affre was killed in one of them while he made an
attempt to appeal for peace. The bloody struggle lasted only a few days
and did not penetrate into the seminary, where everyone remained calm,
except Father Hardy who shook so much whenever the guns fired that his
confreres jokingly began to refer to him as Father Shaky. Nevertheless,
the situation remained tense for weeks, so that neither Monnet nor
Libermann dared to absent themselves from their communities. They
resolved, therefore, to make use of Loewenbruck's diplomatic abilities.
He was sent to Rome with two letters — one from Monnet, explaining the
desirability of the merger, the other from Libermann, recommending

Monnet for
In Rome,

the Vicariate of Madagascar.^

too, revolution was in the air. In a fever of anticipation, the
papal offices were operating with abnormal rapidity, doing their best to
expedite urgent business before political events could stop the affairs of
the Curia from running their even course. Thus, Loewenbruck was able
to achieve quick results: Propaganda Fide was fully in favor of the
planned merger and, with some hesitation, willing to consider Monnet as
a candidate for the Vicariate of Madagascar. The hesitation may have
been due to the nuncio's curious warning that a man who could not
manage to hide his wish to become a bishop showed a desire that could

hardly be reconciled with true apostolic zeal. Anyhow, Propaganda said,
the official answer would be dispatched to Paris immediately after a
decision had been taken by the Council of Propaganda in its meeting of

September 14 and subsequent approval by the Pope. Happy to have
succeeded and anxious to escape another revolution, Loewenbruck returned to Paris with the good news.^
To his surprise and pain, his reception was far from enthusiastic. Under
Gaultier's influence, Monnet had changed his mind again and no longer
wanted a merger. Only after considerable effort on Loewenbruck's part
could he be induced to look kindly on it again. Ultimate success was due in
^N.D., 10,214 f., 400, 245.
»N.D., 10, 403, 370, 244.
9N.D., 10, 374, 299, 325, 407.
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Loewenbruck could repeatedly point to the
moment. On August 24,
1848, both parties had already signed an agreement which stipulated the
conditions of the merger. These were the salient items:
1. the title of the Holy Ghost Congregation would be retained save for a

large part to the fact that

episcopal nomination which was expected at any

slight modification;^*
2.

the rules of the

same would be followed, except

that the practice of

Libermann's society;^*
poverty would be as observed
3. the "second order" introduced by Leguay would be suspended until a
decision concerning it could be obtained from Propaganda.
A month later, on September 28, 1848, Propaganda Fide sent the
promised official approval of the merger, and on October 3, Monnet was
named Vicar Apostolic of Madagascar. The merger document read in
in

part:
to bring about this merger of your two congregations in such a
from now on the Congregation of the Most Holy Heart of Mary
ceases to exist and its associates and members are aggregated to the Congregation of the Holy Ghost, thereby becoming its associates and members,
sharing the same rights and privileges and being subject to the same disciIt is

way

your task
that

plinary rules.

On November 3, Propaganda approved Libermann's election as Superior
General. He was the third man to assume this function in 1848 but,
considering that there had been two revolutions, three governments and
half a dozen ministers of the Navy and Colonies, the number three did not
seem excessively high. To make sure that everything was legally and
canonically unobjectionable, Monnet, who had been consecrated bishop
on November 5, formally handed in his resignation as Superior on

November

22,

except for his

and the next day Francis Libermann was unanimously,
vote, elected as the new Superior. ^gained great benefits from this so-called "merger." The

own

Both parties

if the Holy Ghost Congregation
merely got benefits, while the other party came away with only additional
burdens. For this reason it may be useful to point out the strengths and
weaknesses of both.

case has sometimes been represented as

^*The full title used to be "Congregation of the Holy Ghost under the Invocation of the
Blessed Virgin Conceived without Sin"; it would become "Congregation of the Holy Ghost
under the Invocation of the Holy and Immaculate Heart of Mary." Too unwieldly for
everyday usage, it was abbreviated to "Congregation of the Holy Ghost and the Immaculate
Heart of Mary" and finally to "Congregation of the Holy Ghost."'"
**"A11 Holy Ghost Fathers," Libermann wrote, "want to practice our way of poverty.""
"'N.D., 10,411.

"N.D.,

10,

298(cf. 300,333).

'^N.D., 10,417, 411 (conditions of merger), 375

of Libermann's election), 581

f.

ff.

(Propaganda'sapprovalof merger and
Monnet and election of Libermann).

(formal resignation of
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At the time when Libermann and his men entered, the Congregation of
the Holy Ghost had nineteen members,^* while about thirty others were
making their novitiate in the colonies prior to being accepted under the
modified rule introduced by Leguay. The Seminary contained sixty aspirMost but not all of the novices withdrew under
the reform introduced by Libermann. According to Le Vavasseur in
Reunion, none of the novices there were good enough to join the Congregation; yet one of them whom he would "never consent to admit" was
accepted by the Trappists. But it should be kept in mind that Le Vavasseur
was excessively severe — so much even that a few years later, when he had
become Novice Master, a confrere noted: "The novitiate is going to be
regarded as the exit gate from the Congregation instead of being its
ants to the Congregation.

entrance."'

Among

'*

men of
outstanding ability, such as Gaultier, who was renowned for his theological learning and influence; Loewenbruck, a famous preacher of popular
missions,

the nineteen "old" Holy Ghost fathers there were

whose diplomatic

talents

induced the Holy See to charge him
who was even designated to

with a delicate mission to Corfu in Greece and

there; Bishop Monnet himself, whose real vocation
work; Weber, who was also on the point of being made a
bishop but held back at the last minute because both his parents had
suffered severe mental illness; Vidal, who became Prefect Apostolic of
Senegal. What they lacked was a man who could solve the ever-recurring

become archbishop
lay in missionary

from government interference in the Church affairs of the
and who would exercise strong leadership.^*
In the current situation, any serious conflict between the government
and the Spiritans immediately became a threat to the very existence of the
Congregation. Their independence and ability to survive were much too
restricted by the single aim of training the clergy of the old colonies.
crises resulting

colonies

^*Because it is often said that there were only four or five, we give here the names as
reported by Libermann: Monnet, Warnet, Gaultier, Hardy, Loewenbruck, Vidal, Weber,
Herve, Hersent, Cheroutre, Orinel, Lucienne, Richard and Sainte-Colombe. To these
should be added Beauvalet, Ducloux, Carlet, Ferroy and, some say, Leguay himself. Later
Libermann came to the conclusion that there had been numerous irregularities in the
admission of candidates — as there would be again and again in the future — and that only
about half of them could be viewed as validly admitted. Leguay, however, had obtained
broad powers of dispensation from the Holy See.*-*
"As a young priest, Loewenbruck had been the founderof the "Association of St Joseph,"
which provided lodgings for unemployed workers, improved their skills, found jobs for
them and offered wholesome recreational activities. After his return from Corfu, he continued his work as a preacher throughout France. He died in 1876.'^ Bishop Monnet sailed
in June 1849, by way of Rio de Janeiro, for Madagascar, but died December 1 of the same
year in the island of Mayotte, close to his destination. Weber joined the Jesuits when they took
over "his" mission of Madagascar and gave twenty more years of fruitful labor. Vidal died in
1849, about one year after his arrival in Senegal.
'^N.D., 10, 352 ff.; 11, 92, 582, 586; 9, App., 184, 186; 12, 76
'"N.D., 9, App., 191, 198; 11, 582 f.; Compl., 261.
'•^L. Reynaud,Le R. P. Loevenbruck (sic), Anger, 1876.

ff.; 9,

App., 186.
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scope oi me
Congregation before he was swept out of office. Moreover, keeping at
home only the strict minimum required for the functioning of a single
seminary meant that there would be only a small chance of finding a man
of outstanding ability, capable of assuming leadership. In their concern
with supplying the pastoral needs of the colonies, the Holy Ghost Fathers
had let their own ranks become depleted until they were almost extinct.
The entrance of Libermann and his confreres brought remedy to these
evils. It strengthened their number with thirty-four priests, ten novices,
twenty-eight Brothers and thirty-four aspirants. Libermann himself possessed all the qualities necessary for leadership; he enjoyed the confidence
and esteem of many high leaders of Church and State (while also having
quiet a few enemies); and he was beyond all dispute one of the ablest
directors a seminary could desire. His congregation also had sent to the
missions almost every available man, leaving him in France only six priests
for the works of formation with two in apostolic works among the poor in
Bordeaux. But he planned to correct this situation soon by retaining some
promising young men at home.
Materially speaking, the Holy Ghost Congregation was neither rich nor
poor. Its seminary was well-equipped, free of debt, and enjoyed an
independent income of about 8,000 francs a year. The government paid
its professors a small salary and provided for the maintenance of about
sixty seminarians. This subsidy, however, was too dependent on the
vagaries of governmental decisions to provide any permanent security.

Leguay had

clearly seen this

and had started

to enlarge the

,

As

a matter of fact, in January 1849, the allocation was arbitrarily reduced
by fifty percent. One could hardly say then that Libermann was attracted
by the riches of the Holy Ghost Seminary.
Nevertheless, he had to deny repeatedly the widely circulated story
that, being on the verge of bankruptcy, he was trying in this way to recoup
his finances. It must be admitted that his congregation possessed little or
no fixed income and barely managed to make ends meet. In 1847 it faced
the bleak prospect of having to send home two-thirds of its students. To
economize, it had closed its house in Noyon, retaining only Notre Dame
du Card. The bottom of the money box was continually visible, even
though income nearly always stayed ahead of expenses by a few francs.
Libermann was willing to admit that "through the merger we will secure
for ourselves to some extent the resources [we need] for the maintenance
of the novitiate and the support of missionaries who are no longer able to
work." The sole income, however, that could be used for such a purpose
amounted, as we have seen, to only 8,000 francs a year, enough to
maintain sixteen persons, or in the very frugal style of Libermann

twenty-four.*^

The really priceless advantage enjoyed by the Holy Ghost Society was its
•"N.D.. 10, 219, 394, 291, 295, 323, 326; 13, 41; 10, 193, 372, 340; 13, 42.
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by the French government, dating back to the times of
Its value was demonstrated very clearly in 1901 when the
ruling anticlerical government failed in its attempt to expel the Congregation and confiscate its properties. In fact, the Supreme Council of State,

legal recognition

King Louis XV J*

by an

act said to be

unique

in

its

history, reversed

rescinded the decree of suppression

it

its

own

decision

had already issued on the

and

basis of

inadequate information. Libermann's society lacked this legal recognition
and realized that it could no longer be obtained. ^^
A second impelling reason was the fact that the Holy Ghost Congregation was officially in charge of the old French colonies, where Libermann's
priests had begun to work. Serious jurisdictional conflicts were bound to
arise and had, in fact, already occurred in Senegambia. Libermann was
very much disturbed by them and realized that he was at a disadvantage
because the Spiritans had the official recognition of both Church and
State, while his congregation had neither. "If we had remained separate,"
he wrote, "the Society of the Holy Heart of Mary would have been
exposed, if not to shipwreck, at least to a lingering existence for a considerable time and to experience perhaps some years hence such difficulties
and opposition that all its efforts would have been thwarted." In one
stroke the merger removed forever any possible source of further conflicts of this sort.'^
Tabulating the position of both congregations in the summer of 1848,
before Libermann and his confreres became members of the Congrega-

tion of the

2.

Holy Ghost, we arrive

at the totals

on

p.

207.

Reorganization

A young and vigorous heart had been transplanted into an aging body.
Would the two fuse into a single whole giving promise of many years of life
or prove to be incompatible and lead to final disintegration? Everything
depended on the adaptability of the men who had belonged to two
separate groups and on Libermann's ability to cope with difficulties as
they arose. His election as Spiritan Superior — the eleventh in a line

started by Poullart des Places

— and the incorporation of his associates into

on his shoulders these three addiovercoming internal and external opposition to the new
2. giving proper direction to the colonial seminary; 3.

the Holy Ghost Congregation placed
tional burdens:
state

of

affairs;

1.

finding a solution for the religious situation of the old colonies.
^*Apart from the Spiritans, only two other societies enjoyed this type of legal recognition.
are the Vincentians and the Foreign Missions Society. All obtained it before the French
Revolution of 1792. During World War II, the Vichy Government extended it to the

They

Carthusians.
•'*N.D., 95

ff.,

100

f.;

""N.D., 10,371, 340.

N.D.,

9,

250.
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by stories about quarrels between the two groups in Paris. Father Thierse
declared that he would be anything rather than a Spiritan when he heard

"we become them." However, when it became clear that, apart from
much had been changed in their status and that they
would "continue to live in the missions as they had before," they soon
regained their composure and accepted the new order of things. As
Libermann had written in 1845 when the merger was under discussion:
"We will lose our name and people will call us Spiritans, but let us hold fast
that

the name, nothing

count rather

to things that

to a name."^**

Dame du Gard

there was at first an angry outburst when
Rome's decision reached the community. Some shouted treason and in
their anger reproached Libermann for being the author of the disaster
that had struck their society. Their expectation had been a substitution of
their own group for the Spiritans or at least an ex aequo union of the two.
Instead, the Holy See asked them to disband and enter the Congregation
of the Holy Ghost. The document did not even speak about combining
the two names or a stricter observance of the rules of poverty.^* Libermann himself was just as surprised as his angry confreres,^* but his
personal reaction was the acquiescence of a saint: "in order that the
Congregation of the Holy Ghost might not be considered as a new congregation,
[he] eagerly accepted the decree of the Holy See by which
his own congregation was totally dissolved before its members entered
that of the Holy Ghost." Moreover, he was not too worried about the
omissions but convinced that Rome would allow him to make the necessary changes when things quieted down. And this is what in fact happened. Even the "second order" was officially abolished. ^^
With his usual tact and patience he eventually succeeded in overcoming

In Notre

.

.

.

own

came to accept the
Propaganda Fide. Many, however,
objected for a long time to being called Spiritans and in their writing and
thinking continued to oppose the two congregations. They could not bear
to think that Libermann's society had been disbanded and suppressed.
Even his successor, Schwindenhammer, continued to speak about the
the opposition of his

merger

confreres. Slowly they

as outlined in the decree of

**Loewenbruck had not dared to mention these two points in his negotiations with
Propaganda because he feared that it would jeopardize the whole merger. Only a few
months before. Propaganda had approved Leguays revision of the rules. He was afraid that
Rome would object to another radical change coming so soon after that one. At least, it would
have delayed the whole affair and, with a rexolution hovering over Rome, there was no time
for delays.

Propaganda's decision Libermann wrote: "It is not true that
of the Holy Ghost. We are uniting our commuand Til remainSuperiorof the two united communities or rather

'**Shortly before the arrival of

we are being

dissolved into the

Community

nity with theirs into one
of the congregation resulting from these
.

.

.

two."'-'

2"N.D., Compl., 140; 11,587 f.; Michel H, 281; N.D.,
-' N.D.,
10, 296: letter of August 30, 1848.
2'-N.D.,

Compl.441;

10,

376;

12,

556.

11,

62;

7,

75

(cf. 81).
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"former" Congregation of the Holy Ghost, and he referred to Libermann
"founder" and to himself as the "second" Superior General of "our
Congregation." Traces of this resistance can be found even in our
times."'* Haifa century after the "merger," this reluctance to face facts
and submit to the way Propaganda wished the two societies to become one
very nearly caused the expulsion of the Congregation from France. ^^
With peace more or less restored among his own spiritual sons, Libermann set himself to the task of supplementing the brief rule of the
Congregation with additions covering the many points in which the old
rule was insufficient to deal with the new state of affairs. Being careful to
consult the "old" Spiritans on the matter, he was happy to report that
"they were delighted" with his supplementary articles. He also used the
opportunity to revise his own provisional rules drawn up some eight years
earlier by discarding impractical points and incorporating insights gained
from the experiences in the field. ^^
as the

An

Angr-y Archbishop

While internal difficulties were being solved in this way, a major problem arose from an outside source: the new Archbishop of Paris, Augustus
Sibour. Following the example of his predecessor, Libermann had
abstained from asking the archbishop to confirm his election because the
right of confirmation now belonged to Rome. This was too much for the
Galilean tendencies of the new prelate. In a bitter and injurious letter he
accused the Spiritans of misleading the Holy See, of celebrating Mass and
exercising their ministry without his permission, and even perpetrating
open acts of hostility. Moreover, he warned them that their withdrawal
from his control had cost them the loss of their legal recognition by the
State. Libermann's polite but firm reply failed to soothe his ire. He
demanded a return to the ancient rule of 1734, which would put the
Congregation back under his control. ^^
Realizing that Rome would never allow a society with works on four
continents to return to diocesan status,

Libermann

told the archbishop

Holy See and suggested
that he — Archbishop Sibour— himself apply for it. His Excellency, however, was not attracted by the prospect of altercations with Rome. He
ordered Libermann to request the change as if the idea had come from
that such a decision could be taken only by the

'"The 1978 paperback

edition of Adrian L. van Kaam's Libermann biography /} Light to
on the cover the words "founder of the Holy Ghost Fathers." They
were added by the editor of the publishers (Dimension Books), who is a former student of

the Gentiles still carries

the Congregation.

^^Janin III, 184 ff.; Alexandre Le Roy.L^ T.R.P. Frederic Le Vavasseur, Paris, n.d., 240.
^"N.D., 11, 57; 10, 450-569 (reglements de la Congregation du Saint-Esprit).
2^N.D., ll,458ff., 16ff., 462.
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the Congregation

itself.

All the while

he kept insisting that a return

to his

control was necessary to preserve the Society's legal recognition.^^

When none

of Libermann's draft letters to Propaganga Fide proved
archbishop ordered him to sign a letter composed by his
own secretary. Meanwhile, Libermann had a legal expert examine the
archbishop's claim regarding legal recognition. The lawyer concluded
that the changes approved by Rome had no influence whatsoever on the
legal status of the Congregation. It was obvious that the question had been
raised only as a pretext to regain control over it. To avoid sharpening the
conflict, Libermann signed the letter. ^^ What the angry archbishop had
overlooked, however, was that more than one letter can be written.
Libermann had no scruples about sending a confidential note to Propaganda explaining the background of the whole affair. The papers
reached Rome just when the long-expected revolution had broken out in
Italy. With the Pope in exile in Gaeta, the central offices of the Church
dealt only with the most urgent questions. The ruffled feelings of an
archbishop were not important enough to fall into this category and no
answer whatsoever was given to the request. As Libermann himself advised, it was better to delay a decision and give time a chance to solve the
satisfactory, the

problem. ^^

Meanwhile the archbishop continued

to raise difficulties. Efforts

were

made in all secrecy by members of his chancery to have Libermann and his
priests

removed from

their

seminary and

the direction of a diocesan vicar general.

to place the institution

When

under

Sibour's signature was

required to legalize a small bequest, he refused to give it and thereby
caused the loss of this legacy. In 1851 Libermann began to fear that his
priests would be refused faculties in the archdiocese. Then, Father
Lequeux, Vicar General of the Archbishop, offered his mediation. Knowing the extreme Galilean tendencies of this man, Libermann feared the
worst and decided to reject the offer. He did this, knowing full well how
angry the local Chancery would be. "I have become hardened," he said,
"to all these angers both official and unofficial. Let the good Lord do with
us what he wills. We cannot give way to thunder. "^^
With no concessions from Rome and no weakening on the part of
Libermann who, incidentally, was supported by other prelates. Archbishop Sibour's campaign made very litde progress. When in 1853 Libermann's successor notified the archbishop of his election before its confirmation by Rome, Propaganda Fide expressed its dissatisfaction with this
step. The affair was officially settled in a meeting between Archbishop
Sibour and Cardinal Barnabo of Propaganda in 1854 and by the official

26N.D., 11,463.

"N.D.,

11,

464

ff.,

143

f.,

470

f.,

329.

28N.D., 11, 332; 13, 191.
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approval of the Constitutions of 1855. These gave the archbishop only the
normal jurisdiction exercised by any bishop over non-exempt religious in
his diocese.

Friendly relations were resumed in 1857 after a murderer's hand had
put an end to Sibour's life and Cardinal Morlot became Archbishop of
Paris. Underlying the whole dispute had been the outspoken pro-Roman
tendencies of the Holy Ghost Congregation — a tendency to which Liber-

mann had

given further impetus. Let us add that Morlot's successor
Archbishop Darboy reopened the battle. It ended definitively only when
Libermann's successor saved the life of the prelate's Vicar General during
the brief communist rule of 1871. Darboy himself was murdered — the
third Archbishop of Paris to suffer this fate in twenty-three years.^"

A Snake

in the Grass

The venerable Holy Ghost Seminary was showing unmistakable signs of
it had weathered in that turbulent year of 1848. The house was

the storms

full of visitors on their way to or from the colonies, visitors anxious
harangue any audience they could muster among news-starved
seminarians, presenting them with their views on the emancipation of

always

to

slaves, the iniquities of the colonial administration, the unreasonableness
of their superiors in the missions, and their fears of what might result if

Libermann were

to take over. In addition, the

Seminary had been

in the

midst of the two bloody revolutions of February and June 1848, before
Libermann became its Superior. Barricade fighting around the house
and the heavy boom of gun-fire in the neighborhood are not exactly
conducive to the recollected atmosphere that a seminary demands.
Finally, although most students were suitable candidates for the priesthood, some simply did not belong there. Strictly speaking, the presence of
some unsuitable candidates is nothing special in any seminary, for one of
its very functions is to probe the character and motives of aspirants.

some who fail to pass the test. Holy Ghost
Seminary had usually even more of these than other institutions because it
received candidates from all over France and from some foreign countries as well. Its directors were unable to interview them in person before
Obviously, there will always be

their arrival.

At first, Libermann did not encounter any great difficulties. The government had just cut its seminary subsidy in half, and this justified his
dismissing fifteen of the more doubtful characters. Those who remained
received his fullest attention and in general responded fairly well to the
guidance of so expert a director. Unfortunately, in April 1849, Liberfell seriously ill when cholera swept Paris and it was six months
before he could return to the seminary.

mann
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During

his absence, agitation started. It

began with the usual

trivial

complaints about the quality of the food, the stinginess of the bursar and
life. The unusual feature of these complaints,
any seminary, was that they were circulated all over France and
communicated even to the government. Soon the affair became more
serious: the Congregation was accused of wanting to close the colonies to

the restrictions of daily

heard

in

the secular clergy and of using the government subsidies for

A

its

own

climax was reached when, after Libermann's return, five
newly-ordained priests held a demonstration and collectively refused to
accept their appointments to Guiana. Libermann's quiet response succeeded in bringing them back to reason, but in the excitement of the
moment these demonstrators revealed who was behind the wave of
discontent — Father Hardy .'^'
As has been mentioned. Hardy suffered from a mental and emotional
interests.

imbalance, which was shrouded in a deceptively pious exterior and had
grown worse as time went on. In 1844 he had been expelled as
impossible to live with. He had found sympathy with the nuncio, and
steadily

Father Leguay had taken him back into the house. At first he graciously
accepted Libermann and his confreres, but when a new General Council
was chosen and he did not receive a single vote, he flew into a rage and

sought to avenge himself.

The

easiest

way

to achieve his

trouble as possible.

end seemed to lie in causing as much
time to foment dissension for, under

He had ample

the pretense of illness, he did not accept any work. Joining forces with
certain persons at the Parisian Chancery, he plotted the expulsion of the

"Libermannists" and their replacement by a vicar general of the archdiowhich he himself aspired. At night he went to the rooms
of the seminarians to announce the impending expulsion and to feed the
fires of revolt. Feigning innocence and submission to the Superior, he

cese, a function to

devised a secret code by which he could keep the ringleaders informed

and the

resistance active.

the utmost secrecy.

The whole affair was

Those who were involved

plotted
in

it

and executed with

took great care not to

They obeyed all
had received major orders. Then they threw
off the mask, in the belief that now it was safe for them to act openly .^^
Complaints were sent to politicians and to the Ministry of Religious
Affairs about Libermann's embezzlement of funds; Father Warnet and
Father Gaultier were brought to court for allegedly having falsified, to
Hardy's detriment, the last will and testament of Fourdinier; the government was petitioned to expel the "Libermannists." Even an accusation of
simony was drawn up to be sent to Rome. It claimed that Libermann had
sold a bishopric to gain control of the Holy Ghost Congregation.^^
commit any overt

act that could cause their expulsion.

rules scrupulously until they

3'N.D., 12, 142, 69, 662 f.; 13, 213
^^N.D., 11,207; 12,661 f., 478.
33N.D., 12,666, 154,663.

f.
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The new Superior found it difficult to take any action against Hardy
because too many of his opponents in the Chancery were watching for a
chance to attack his regime openly and institute expulsion proceedings
against Libermann himself. Of course, there was little chance of success in
such efforts, but the resulting publicity would certainly have had an
adverse effect on attracting good candidates.
The situation soon became intolerable. A solution had to be found, no
matter what the consequences. Hardy was told to move to Notre Dame du
Card or, if he preferred, to the colonies. When he refused to obey, he
received his canonical warnings, was assigned a living allowance and
excluded. However, he merely took up quarters nearby and continued his
nefarious work until the end came suddenly for him in January 1851. On
his way to secure the support of a visiting bishop, he slipped before the
entrance of the seminary and fell in front of a heavy cart. Its wheels
crushed his abdomen. Carried inside the house, he died the following day
among his former confreres whom he had so bitterly fought.^^
With his death, the agitation came to an end. Deciding to clean up once
and for all, Libermann expelled all those who had taken part in Hardy's
various plots. However, he recommended to other seminaries those
whom he still considered capable of becoming good priests. As one of the
ringleaders wrote to him after his dismissal: "We were only little wheels
and blindly obeyed a director whom we falsely believed worthy of our
respect. Yes, it was Hardy alone who
maintained a violent hatred of
the directors of Holy Ghost Seminary
He told us a thousand times: 'I
guarantee that you will not be expelled. Go on acting as you have done till
.

.

now and

I

Breaking

the

will

take

.

.

.

.

full responsibility."^^

Bureaucratic Stranglehold

To remedy

the various defects afflicting the religious situation in the

Libermann developed a project which struck at the very roots of
the problem. ^^ His plan, which he outlined to the Minister of Religious
Affairs and to Propaganda Fide, insisted that only alumni of Holy Ghost
Seminary be admitted to the colonies, so that the clergy would be properly
prepared for their work by an appropriate period of training. This would
oblige priests from elsewhere to spend at least one year of additional
education in his seminary. The scarcity of priests was to be remedied by
government support of the seminary sufficient to maintain at least sixty
aspirants. Church authorities in the colonies were to be given greater
control over their clergy and adequate independence from civil authority
by being raised to the rank of resident bishops, at least in the more
colonies,

••^N.D., 13, 545;
••'^N.D.,

12,385,669.

12,668.

"^Jean Galopeau, "Etude sur

au XIXe

siecle,"

R.H.M.,

5,
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important colonies of Guadeloupe, Martinique and Reunion.^'*
Moreover, a native clergy was to be built up so that the missionary status of
the colonies would not remain permanent. For this purpose, Libermann
advocated the erection of junior seminaries in the principal colonies.
Finally, religious communities of priests should be admitted to take care
of extra-parochial works.^^
While both the government and Propaganda ultimately gave him
nearly everything he had asked, it was not simply a matter of presenting
his suggestions. First, the departmental ministers themselves had to be
won over to his plan. This in itself was not an easy task, for the government

had always

insisted

on retaining

as

much

control as possible and had

succeeded in getting a real stranglehold on the Church in the colonies. It
may be useful to recall here that as early as 1761 the government had
recognized the insufficiency of prefects apostolic but that all efforts to
replace them by men of episcopal rank had failed until now.^^
Fortunately, Libermann presented his plan at an auspicious moment,
for just then a sincere Catholic held the Ministry of Religious Affairs. The
powerful Minister of the Navy and the Colonies was also persuaded to
support these recommendations, and much of the credit for this was said
to be due to his wife, whose aid Libermann had previously enlisted.
Though the government fell before the affair was concluded, the successors of these two ministers were also brought into line. Next, the politicians had to be lined up to vote the necessary funds. To this end, Libermann managed to win over some of their leaders and even to convince
that fanatical enemy of the "anti-abolitionist" Holy Ghost Seminary —
Vincent Schoelcher — that the plan had merit.^"
Because of the delicacy with which these multiple negotiations were
carried on, Libermann gained quite a reputation for diplomacy. The
government held him in such high esteem that it readily struck from the
slate of episcopal candidates anyone to whom Libermann objected. This
assured the elimination of schemers who might have sought one of the
new bishoprics for themselves or for their friends. A strong colonial
hierarchy thus appeared virtually assured.^'
Due to the government's liberal support and firm guidance at home.
Holy Ghost Seminary entered into a new period of bloom. Applications
were numerous, but the screening was rigorous. The student body increased so rapidly that by 1857 the ordination class numbered forty-five.
Usually there were about eighty seminarians, though at one time the total
"*Liberniann tried
died before

to

have Guiana erected as a vicariate governed by a titular bishop, but
were completed. It was only in 1934 that his wish was realized."

his negotiations

"N.D., 12,433; 13,427.
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reached as high as a hundred and five. Between 1850 and 1878 the
seminary was able to send over 360 well-trained priests to the colonies. ^^
Moreover, from now on there had to be a clear distinction between
members of the Congregation and the clergy educated at Holy Ghost
Seminary. Until the merger, both had been known as Holy Ghost Fathers
or Spiritans and in varying degrees had even been "associated" or
"affiliated" with the Congregation. Henceforth this name was to be exclusively reserved for members, without any distinction of "first" and "second" order. It took some time, of course, before the new state of affairs
was generally recognized, but it is from this moment on that we must cease
to pay special attention to the secular clergy of the colonies. Its history is
no longer identified with Spiritan history.
Libermann's final recommendation, viz., that religious orders take
resp>onsibility for non-parochial works in the colonies also came about.
Actually, the Jesuits had already gone to Reunion in 1844 to open a school
for boys from Madagascar. Libermann sent some of his own men to
Guiana, where they began serving as a mission band. In 1852, when
Guiana became a penal colony, twelve Jesuits followed to work among the
convicts. The year before, they had already opened a college in Reunion.
Vincentians also returned to the same island, but stayed only about twelve
years. As time went on, more Spiritans would fan out through all the
colonies to take charge of colleges and various social works. ^^
How well, we may ask, did Libermann's plan work in reality? Obviously,
it did not remove all causes of friction and conflict between Church and
State, but it did break the government's deathgrip on the Church in the
major colonies. Bishops could not be shipped home at the discretion of
colonial officials and in this sense secured greater stability of authority.
However, the appointment of secular priests, without a missionary vocation, as bishops brought about a situation in which these colonial prelates
longed for a transfer to their home country and viewed this as a promotion. The result was, till the separation of Church and State, frequent
absences and vacancies — to such an extent that about half of the time, the
colonial dioceses were without the presence of their bishop.
Moreover, there was no way to stop bishops from accepting priests who
had not passed through Holy Ghost Seminary, bringing their friends
along and giving them the most desirable positions, despite their total lack
of colonial experience. Finally, many of these bishops disliked native
clergy — whether white or colored — in their colony and thereby kept these
colonial churches totally dependent on the home country for their supply
of clergy. It was only after the separation of Church and State in the
colonies in 1911, when the Holy See insisted that the Spiritans name

^Janin III, 213 ff.
'N.D., 13, 94;Janin 111,267

ff.

TO THE ENDS OF THE EARTH

216

bishops drawn from their own ranks, that this unhealthy situation ended
and a native clergy could begin to develop in greater numbers.
"*"*

3.

Expanding Horizons
Thus

far

our attention has been mostly devoted

to the

eighteenth and

nineteenth century missionary activity of the Congregation and

its

re-

entrance of the Venerable Francis Libermann and his
confreres. However, there is another field of activity in which his sons had
already begun to function during his life and which under his immediate
successors acquired an ever-increasing importance, viz., educational and
social works. To understand that these labors did not constitute a deviation from Libermann's intent, it may be helpful to examine certain aspects
of his plans which all too often have been overlooked.
vitalization by the

Educational Work

When Libermann
foundation of

his

wrote

his "provisional rule" in

congregation, he had fixed as

evangelization of the poorest and most

its

Rome, prior

to the

general purpose the

abandoned people. He had

further specified this purpose by saying that "missions in foreign and

were to be the aim of the new society. He intended to keep
homeland only such personnel as would be strictly necessary for the
maintenance of the congregation. He had even explicitly formulated a
^^
rule that his priests should undertake no other teaching than theology.
Strange as it seems, as soon as he had entered the seminary of Strasbourg to prepare himself for the priesthood and for his role as Superior
of the new society, he felt again attracted toward the formation of priests.
The word "again" is used advisedly, for prior to becoming involved in the
"work for the Negroes," his whole Christian life had been dedicated to
this work. In the houses of St Sulpice he had been the heart and soul of
distant lands"
in the

groups of seminarians who earnestly strove toward intimate union
with God. He had continued in this role even when his epilepsy seemed to
bar him forever from the priesthood. And as assistant novice master of
the Eudists, he had devoted all his time to the same kind of work.
In the light of the past, therefore, it is hardly surprising to see his desire
to educate priests revive as soon as he re-entered a seminary. There is,
however, one noteworthy aspect to this desire as it revived in 1 84 1 He now
wanted to give it fulfillment through the founding of his new congregation. He had heard exaggerated stories about the lack of proper formalittle

.

tion of future priests in

Germany and

aspired to

make himself "useful

that country by aiding in the education of holy priests." Eor this reason
"^Janin

III,

203

ff.,

^•'N.D.,2, 240, 2^4.

221

f..
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ff.

to

he
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intended to establish his society in Strasbourg, close to Germany. In a long
Le Vavasseur he explained that his priests could perform this task
without betraying the purpose of their congregation. It would have been
extremely interesting to see how the Venerable managed to reconcile this
work with "missions in foreign and distant lands," but unfortunately this
^^
letter has not been preserved.
He had already rented a house in Strasbourg to serve as the cradle of his
society and was ready to start negotiating with German priests when he
was brought up short by a painful surprise. His shock and disappointment
are expressed in a letter to his friend Dr David Drach: "Without my
knowledge, several priests who are interested in our little work for the
Negroes have taken steps to get our foundation established in the interior
of France." These priests were Father de Brandt, secretary of the Bishop
of Amiens, and several Sulpicians, notably Father Galais, who thought
that it was about time to put Le Vavasseur at the head of the new society.
Imagine the idea of establishing themselves in the distant province of
Alsace, where people spoke a strange dialect, the clergy conversed in
German and hardly anybody was fluent in French. And all that to turn
from Negroes to Germans. Writing to Libermann, Le Vavasseur told him
that Father Pinault agreed with him that "our work would need the whole
of you and that you should bury yourself with your novices in solitude,
limiting your cares to them
without having to worry about anything
else." Although he signed: "your obedient son," the letter made it clear
that Libermann was not expected to make decisions; others would do it
letter to

.

.

.

for him.^^

Seeing unity threatened and considering that de Brandt could offer a
in Amiens — in "the interior" of France — together with a welldisposed bishop and a promise of vocations from the diocese, Libermann
gave in because he saw the offer as "a sufficiently clear indication of God's
will." Nevertheless, the decision was a painful one, for he wished to make
himself useful to the German clergy and, from the very start, attract
German vocations. To his future successor and fellow-Alsatian Schwindenhammer he confessed: "As far as Germany is concerned, I am forced
to give up the idea. It causes me great pain, but what can I do about it? Our
Lord has not judged me worthy of such great work."^^ Nonetheless, the
idea continued to haunt him. He must have spoken about it to some of his
confreres, for, a year after his death, Father Lannurien, his confidential
secretary, mentioned once again the direction of "seminaries, whether in
Germany ... or in other countries," as proper to the Congregation.^^
It is irrelevant to object that both he and his earliest collaborators at first

house

**N.D., 2, 376 f., 471 f.; Joseph Rath, P. Libermann und die Deutschen
*^N.D., 2, 376; 3, 64; 8, 31; 2, 423 (cf. 2, 399).
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had thought only about "missions in distant and foreign lands." We have
account not only what was the starting point but also how the
project developed under the direction of this man. For him God's will was
not a complete blueprint revealed in a flash but something that manifested itself dynamically in the concrete and changing situations of life.^"
His first rule was, as he himself prudently expressed it, a "provisional"
one, subject to adaptation. That's why he told Le Vavasseur in 1847 that, if
the rule had to be interpreted in such a way that everyone must go to the
missions and "we may not have several houses in Europe, it is important to
change the constitution of the Congregation." Moreover, as early as 1844,
he had written: "The rule says that we must not undertake the instruction
of youth. Conditions, however, show that we will probably be obliged to
to take into

take charge of

it."^'

The whole question of assuming educational work became acute in
1848 when he and his confreres entered the Holy Ghost Congregation.
The Spiritans had always been primarily a society of educators and
them had gone abroad as "mission
members." When Libermann and his sons accepted the Spiritan rules, it
meant that, in addition to the direct apostolate among the most abandoned people which his own men pursued, they "should be charged with
professors, although a minority of

the formation of secular priests, filled with a similar spirit,

.

.

.

suitable for

preaching the Gospel to the lower classes of society, the poor, who
long enough have been abandoned to their fate and who are now destined
to play such an important role in society." By engaging in this indirect
apostolate among the poor, the Congregation would greatly expand its
over-all effectiveness for the benefit of the abandoned and neglected of
the earth. The expanded task corresponded marvellously to Libermann's
.

.

.

own

charism.^^

Libermann did not merely theorize about the question. In 1849 or 50 he
published a brochure about the Congregation, in which he appealed for
aspirants with a non-missionary vocation, destined to

and teachers of

tions of directors

its

two seminaries.

assume the funcin the same

When

year Archbishop Purcell offered him the direction of his seminary in

and Schwindenhammer
head the work. Three others were to follow later. In June
1851 passage was booked for the new rector on a transatlantic steamer, but
for some unknown reason the plan fell through. ^^* Although it remained

Cincinnati, the proposal was accepted at once

was chosen

to

'^*In July 1851 Libermann's assistant Le Vavasseur wrote to Schwindenhammer: "A place
has been reserved for you on an American steamer. You are going to be the founder of a
seminary in Cincinnati." In a letter to Bishop O'Connor of Pittsburgh, Purcell said that he
"declined accepting" the Holy Ghost Fathers. That was not the impression he had left in
Paris.
^"J.

Heijke, "Franz Libermann,

"N.D.,

Jude and

293; 6, 121; B.C., 34, 677
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demonstrates Libermann's position regarding the

his society's work.^^

Thus it was no coincidence at all that the first new foundation after his
death in 1852 was the establishment of the central seminary for the French
clergy in the very center of the Church, in Rome, although it was recognized that this work seemed "to be only very indirectly in line with the
purpose of the Congregation's" missionary endeavors. The thought of an
indirect apostolate among the poor was explicitly mentioned by Schwindenhammer when in 1859 he justified the acceptance of a college and
junior seminary in Martinique: "This establishment is destined to produce great benefits not only among the students themselves, but also
through them among the poor colored class of the colony, on which the
higher white class has always exercised a considerable influence for either
good or evil."^'*
As experience proved over and over again, junior seminaries often
functioned best when they were an integral part of a college destined for
all

students

more

who

desired a solid Catholic education. The aspirants were
education because the college was forced to

likely to obtain a better

maintain standards which stood up under outside scrutiny and, at the
time, additional vocations could be fostered among the nonseminarians. Moreover, the arrangement was advantageous in establishing more widespread interest in the works of the Congregation. For this
reason there was nothing abnormal in the fact that soon after Libermann's
death the Spiritans began to run large educational institutions, most of
which were combined seminaries and colleges. Undoubtedly, not many of
their lay students were able to give the apostolate such a world-wide
impetus as did Frank Duff, the founder of the Legion of Mary and an
alumnus of the Spiritans' Blackrock College in Dublin, but legions of
others were prepared to do their share in less spectacular ways.
It should be noted that Libermann made no recommendations regarding the extent to which the Congregation should devote itself to such
educational endeavors. As usual, he wanted to be guided by Providence as
it manifests itself in the evolution of history and preferred to leave
decisions for the future to his successors. ^^*

same

''*It

may be

interesting to note here the situation of the Vincentians. St Vincent de Paul

congregation. Thus he had ample time to formulate its
two years before his death, he wrote that these were 1)
personal sanctification, 2) evangelizing the poor, 3) training the clergy, and "to these was
added in more recent years a fourth objective, which is a corollary of the previous ones, to
perform works of charity and education. "^^

Hved for 36 years after founding
objecctives

more

his

precisely. In 1658,

'^Arch.C.S.Sp., 581-A-VI: Notice sur la Congregation du Saint-Esprit, 8 (for Libermann's
authorship see N.D., 12, 203);ibid., 411-A-I: Le Vavasseur a Schwindenhammer, 25 juillet
1851 (cf. B.G., 9, 313 f.); Diocese of Pittsburgh Archives: Purcell to O'Connor, Feb. 16," 1853.
The archives of the Archdiocese of Cincinnati do not contain any of Purcell's letters prior to
1854.
s^N.D., Compl., 214; B.C., 1, 552.
^'Quoted by F.J. Easterly, "The Vincentian Fathers," Saint Vincent de Paul, St John's
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Social Works

In his travels through France
realize that

it

did not take Libermann very long to

many of the poor were almost as abandoned as were people

in

what he meant by "the poorest," he indicated
"the working class in general" and "seamen, soldiers,
galley slaves,
prisoners and beggars" in particular. All these people lived beyond the
reach of the ordinary parish, for even at that time the industrial workers
had already lost much of their contact with the Church. The parish meant
little or nothing to them. In that sense they were abandoned and Libermann wanted his men to work among them. "True," he said, "in the
beginning we did not think of them, but this does not prove that God did
not want them." Our attention was focussed on the Negroes; "nevertheless we felt the need to express ourselves more generically, so that the rule
speaks of abandoned and poor people in general." We will begin this kind
of work "in the principal ports serving our missions, such as Bordeaux,
Marseille, Toulon, Brest, Nantes and Lorient."^^
Work among the laboring classes was not to be limited to the teaching of
religion but should include also "their instruction in worldly knowledge
and even the improvement of their material condition." Special attention would be paid to the young, whether orphaned or not. Libermann
regarded this kind of work as "one of the most important" tasks of the
Congregation and desired to "give it the greatest possible extension
according to the resources in personnel and funds that divine Providence
might supply." He was not satisfied with merely undertaking it in an
amateurish way, but wished his society to become a real center for this
distant missions. Specifying

.

.

.

.

.

.

work:

Many

priests

and zealous laymen are

actively

apostolate, but there does not exist a single
to the purpose.

The

old religious orders

work

engaged
that

is

in this kind

of

formally dedicated

do not undertake it because, at the
it and they did not engage in

time of their foundation, there was no need for
it

then."^^

Sensing that results were poor because a systematic approach was
Libermann tried to start an organization which would cover all
sorts of social work and act as a clearing-house for ideas and methods in
this new form of ministry. Even though the revolutions of 1848, the added
burdens resulting from the merger with the Holy Ghost Fathers, and his
premature death in 1852 prevented him from executing all these plans, he
saw to it that the Congregation began social and religious work among the
laborers and servicemen of Amiens, Bordeaux and Paris.
Better than many contemporary priests, the Socialists realized what
lacking,

5«N.D., 9, 208 f.
9, 314, 275, 290.

"N.D.,
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would have been the result if Libermann's social program had been fully
implemented. They started a violent campaign against him and his companions. Anonymous threats were made, one of which ended with: "You
rabble! Your heads are going to roll soon. Swine, your grease will come in
handy for the torches." Under his successors various social works, particularly among wayward or homeless boys, would be given great development.^^

For seamen Libermann seriously considered accepting the chaplaincies
of the French Navy, a commitment that would have required thirty priests
at a time when the whole potential of the Congregation did not amount to
more than about fifty priests. But he was convinced that, without turning
any mission-minded candidates away from their vocation, he would
gradually find the necessary personnel for this important work. However,
Napoleon IIFs coup d'etat in 1851 prevented execution of this plan.^^

A

Solid

Home

Base

In addition to such educational and social works, Libermann also
planned a "house of diocesan missionaries" in Brittany, whose personnel
would engage in parochial missions and closed retreats. ^"^ From all this we
may conclude that Libermann did not consider the Congregation as a
purely missionary institute engaged only by accident in works outside the

foreign mission

field.

another reason why he was anxious to give his
home. The decay of the Holy Ghost Congregation in the first half of the nineteenth century showed him what a sad fate
can befall a religious organization which systematically sends every available man to the missions and resigns itself to being "purely and simply a

However, there was
society a broader base

still

at

mission seminary." Its authority over the personnel sent out is soon
reduced to "zero or almost zero," because of the power of the bishops who
govern these missions. An appeal to Rome would be useless, he shrewdly
observed, for there the bishop "is always right,
even when he is
wrong." Yet, it is "of the greatest importance" that "the balance between
these two powers be preserved," for otherwise the Congregation cannot
maintain its spirit and unity. ^^
Moreover — and here again the Holy Ghost Congregation could serve as
an example— with the personnel at home reduced to a skeleton staff,
inevitably the time will come when the Congregation will not have enough
qualified men at home. When this happens, it will be useless to appeal for
help to the missions, for "we would never get the most capable men." The
reason is clear: "The bishops would nof be obliged to allow those whom we
.

^"N.D., 9, 313, 274. 246;
^"N.D., 11,322 f.; 12, XI
«"N.D., 10, 177; 13, 171.
«'N.D.,9, 292 f.; 8, 212.

1

1.

f.,

48, 95, 100.
182 L; ]anin, Vie du R.

.

.

P. Grizard, Paris, 1941, p. 91.
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Moreover, capable candidates who are doing good
would
be loath to come back." If however, works are
themselves
work
established in the homeland, the society "could always be certain to have at
its disposal a number of wise, capable, learned and experienced men."^^
The same idea again is expressed in a letter which Libermann's secretary wrote on his behalf to Father Schwindenhammer about the excessive

want

to return.

.

.

demands made by

.

the African missions:

The course which we have

hitherto taken must necessarily lead to our total
Therefore we have to change it.
[We must] strengthen the life of
the Congregation by undertaking works which can help it to expand and
[The Superior General] cannot consider the mission as
consolidate itself
the only work of the Congregation. ... It is not enough to do and die, but we
must keep alive to do again and keep doing. ^^
ruin.

.

.

.

.

.

.

Respecting Each One's Personal Vocation

With all these plans for works in the homeland, were the missions to be
deprived of priests and Brothers who had joined the Society with the
intention of becoming foreign missionaries? On several occasions Libermann considered this question and his answers show clearly that he
wished to respect each one's personal vocation. "It is our policy not to run
counter to a given calling," he said and "those who are really anxious to go
to the missions must be sent."*^^ For the work in the home country he
wished to use "those who will offer themselves with little definite attraction for the missions ... or even with sufficiently pronounced desires for
the ministry in Europe." If we see in candidates, he added, "the desire,
vocation and aptitude" for works in the homeland, "we would be happy to
use them there and certainly we would not send them to the missions. "^^
Aside from distinguishing missionary and non-missionary candidates,
Libermann allowed his men additional preferences. "Our rule," he said,
"is to send to the missions in 'undeveloped' countries those who show a
pronounced inclination for them, and to the missions in the [older and
more developed] colonies those who desire this."^^ Even in the homeland
he made allowance for candidates who "would join us for the purpose" of
,

diocesan missions and retreats, social works etc., and others whose vocation would be to become naval chaplains. In 1849 or 50 he actively sought
candidates willing to become specialists in teaching and directing students
in seminaries.*^^ Obviously, Libermann did not intend to accept people in
his society on explicitly agreed conditions, but he gave them every assur«2N.D., 9,292 f.
^^Letter quoted in Le Roy, Le T.R.P. Frederic Le Vavasseur, 205
«^N.D.. 9, 52; cf. 9, 114, 290; 10, 202, 451; 11. 323.
«^N.D., 9, 290; 13, 172;

f.

cf. 6, 115; 9, 53.

««N.D.,7,281.
"N.D., 10,202; 9,290; 11,323; Arch.C.S.Sp., 581-A-Vl:

A^o^ice iwr /a C.5.S/?., 8.
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ance that their preferences would be honored.®^ He even foresaw the
possibihty that someone's attraction might become different after entering and wrote: "Tell Mr Levavasseur not to worry: we will arrange everything in accord with his desires; he is and will remain destined for the
missions, unless his attraction changes and we find him more useful for
Europe. Those two factors have to concur. "^^
We can see here the great reverence Libermann had for the personal
freedom of human beings, even when they joined a religious congregation. When one of his confreres reminded him of the "corpse-like" obedience which the popular view ascribed to the Jesuits, he replied: "Our age
such strict obedience
no longer accepts that kind of organization and
Forget about the
does not suit today's thinking. But don't blame them
Jesuits. Let them do what they think is right and let us do what we think we
ought to do.
Let us not be intolerant. "^^
.

.

.

.

.

4.

.

.

.

.

"A Light to the Nations"

In 1851 Libermann began to feel very tired. The "care of all the
churches" was wearing him down. The Two Guineas, Reunion, Mauritius,
Haiti, Australia, Guadeloupe, Martinique, Guiana, Senegal, Madagascar,
France, and so on— all clamored for his attention. His concern was far
from being limited to areas under French influence. In addition to the
countries enumerated above, he was looking forward to or negotiating
about foundations for Germany, ^^ in Belgium,''^ Ireland, ^^ England,^'*
Spain, ''^ Portugal, ^^ Italy ,^^ Brazil, ^^ the United States, ^^ in Tunis and
among the Hottentots and Kaffirs in South Africa.^" In West Africa
several bases had been firmly established, from which the work of
evangelization would be able to proceed toward the interior. The task of
forming there local Churches, led by local priests and laypeople, had been
started. But it was a vast undertaking, and fifteen more years would have
to pass before another group of apostles, the Society of African Missions,

««N.D., 7,281; 9,290; 13, 172.
"^N.D., 8, 201. Regarding this whole question see

oeuvres sociales dans

la

Koren

119-133 or "Seminaires et
119-130; A.
Gentiles, 1978 ed., 299 ff.

pensee du Venerable Lihermann,"

van Kaam, "Charism and Community,"
^"N.D., 10, 235 f.

/4

Light

''N.D., 2, 376, 444, 472; 3, 64, 192.
'^N.D., 6, 199, 205, 426; 7, 12, 245 ff., 374.

"N.D., 3,233.
'^N.D., 3, 17, 116, 124, 134, 136, 206, 240

"N.D.,3, 18; 7,223,256.
^"N.D., Compl., 172,177.
^^N.D., 5, 78; 6, 422; Compl.,
"N.D., 7,256,428.
^"N.D., 9.374 ff.
""'N.D., 9, 133, 285 ff.
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On the east coast ot the same continent, his
work alone from 1862 till 1878 when the White
Fathers were to set out from the Spiritan base of Bagamoyo for their push
to Uganda. In Mauritius and Reunion his men were working wonders

would come

to share in

spiritual sons

among

would

it.

also

the newly liberated slaves.

Libermann had said that he needed ten years to bring his task to
and felt that God would grant him that much time.
The allotted decade had now elapsed. While much remained to be done
and no one could have done it better than himself, a moment comes when
every organization has to be separated from the physical presence of its
founder or restorer and begin to function on its own through the spiritual
impulses he has communicated to it. His successors would have to carry on
the ideal of total evangelical availability for the poor and the abandoned,
In 1842

a successful conclusion

which constitutes the orientation of his society. ^^
In November 1851 Libermann began to complain of extreme fatigue.
His health, always dangerously fragile, now deteriorated rapidly. Intestinal troubles developed and a kind of stupor sometimes seized him after
his frugal meals. Nevertheless, he continued to work to the utmost of his
ability. Sick as he was, he travelled to Notre Dame du Gard in the beginning of December, when the proclamation of Napoleon Ill's Second
Empire caused fear of a new revolution. Most of his stay there was spent in
the infirmary. When a new attack seized him, his confreres sent him back
to Paris where more competent medical care would be available. Soon he
was unable to retain any food.
By the end of January it was evident that he had only a few more days to
live. It was at that time that he indicated Ignatius Schwindenhammer as
the one best suited to be his immediate successor. A few days later, on
February 2, 1852, at 3:15 P.M. he died. In the adjoining chapel, the choir
was chanting the Vespers of Candlemass. It had just reached the words of
the Magnificat, et exaltavit humiles, (He has exalted the humble), plainly
audible in the sickroom, noted the historian Rohrbacher, when Liber-

mann expired.
The first official steps in the long process of his beatification were taken
in 1868. At first the difficulties seemed unsurmountable. Roman circles
were rather skeptical about a candidate who had been a psychologically
'^^

disturbed epileptic with strong suicidal inclinations, whose enterprises

had often ended in defeat and whose spiritual message differed so strongly from the traditional ways of holiness. Even the saintly Pope Pius IX felt
enthusiasm for the introduction of this cause. Nevertheless,
he signed the official decree that started it on its way.*^*

little

'^*Liberniann's letter about

him

is

said to iiave

*"J. Heijke, "La disponibilite apostolique
114-118.
^^N.D., 13, 642 fL, 648 ff., 672.

in

1876

changed the Pope's attitude toward him.

du Venerable Libermann,"

Spiritus, 1959, 2,

"UNDER
Ten

NEW MANAGEMENT"

years later, after careful scrutiny, Libermann's
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were found

to be free of error.
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numerous

writings

heroic character of his virtues was

in 1910. Again the incumbent Pope, St
been reluctant to issue the decree because of the
nervous disorders from which the Servant of God had suffered. For this
reason the Congregation of Rites had instituted a more than usually
rigorous examination of Libermann's life. In the end, there could be no
doubt at all about the heroic nature of his virtue.
Since the founding of the Congregation of Rites, Libermann's process
was the first one ever introduced in favor of a Jew. It has progressed to the
point where only one major step remains to be taken before his beatification: the approval of miracles obtained through his intercession. In this
respect, the cause has not gone forward. Not that there has been a lack of
extraordinary cures. No less than thirty-four of them were presented at
the apostolic process of 1881. However, they did not possess the strict
juridical form required by the Congregation of Rites and therefore did
not qualify as evidence toward beatification.^^ One may hope that a time
will come when this last obstacle will be removed.
For Francis Libermann is not just of interest to his Congregation.
Otherwise one might agree with the many modern Spiritans who no
longer view the beatification and canonization of a founding father as a
"must" for a self-respecting religious society. His importance is not that
officially

Pius X, had

at first

narrow. Africa, "the continent of the future," with countless local

Churches that largely grew out of his daring vision and perseverance, also
deserves to see him raised up as an example to follow.*^*
The oldest man in the United States died in 1979 not far from the
present writer's residence. It has been ascertained that he was born on
Africa's west coast in 1842, shortly before Father Bessieux and his companions landed there, and close to their residence. As a young boy, he was
captured and sold to America by slave-smugglers. Within the lifetime of
this man, the number of Catholics in Negro Africa has risen from a mere
handful to more than fifty million, and the total number of Christians has
long since passed one hundred million. ^^ The impetus, on the human
level, to accept the challenge of Africa for the Catholic Church came from
Francis Libermann, himself by birth and upbringing an alien to European
culture.

Francis would also be a natural "patron saint" for the millions of people
throughout the modern world who suffer from cultural shock to such an
i5*"YVhat Saint Augustine was for England, Saint Martin for Gaul, Saint Boniface for
Libermann was for Africa."***

Germany

.

.

.

«3N.D., 13, App., 41 ff.; B.G., 14, 6; 25, 555 ff.; Maurice Briault,L^ Venerable Pere F.-M.-P.
Libermann, Paris, 1946, 447; N.D., 9, 276.
«*Blanchard,o/?.«7., 2,316.
*^See the significant title of D. A. Barrett's article, "A.D. 2000: 350 million Christians in
PSr'icdi" International Review of Missions, 1970, 39 ff.
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extent that they develop serious symptoms of neurosis or worse. From
him they can learn that the psychologically disturbed are not automatically prevented from reaching inner equilibrium, leading a
being Christians on an heroic level.

5.

a.

full life

and

Some Fellow Workers of the First Hour

The

Man Who Did Everything

Wrong: Blessed James Laval, 1803-1864

James Laval was born in Croth, Normandy, on September
father was a well-to-do farmer and he was the village mayor.
forced,

home

when the grandfather
manage the family

to

died, to give
estate.

On

up

18, 1803.

His

He had been

his law studies

and return

these family acres, the Laval

children spent a happy childhood that was saddened only by the premature death of Jimmy's mother when he was seven years old. From her

example the boy learned compassion for the unfortunates at an early age,
hungry vagabonds always found a bite to eat and shelter for the night

for

farm; in addition, the kind-hearted woman often took care of
other poor people in an unobtrusive way. Asked what he planned to be
when he grew up, Jimmy would answer: "Either a priest or a doctor."
^^
Little did he suspect that both ambitions would ultimately be fulfilled.
At the age of fourteen, he went to live with his uncle, a priest. Formerly
a teacher in a junior semianry, this country pastor used his spare time
at the big

preparing half a dozen boys for college or the seminary by private tutoring. After three years under the direction of this kind pastor, James was
sent to the seminary-college of Evreux. He never liked the place, did
poorly in his studies and wanted to stay home, but Laval p^r^ was not the
man to stand such nonsense. He listened to his son's complaints about the
troubles of being a student and then told him: "So, Latin makes your head
spin? All right, Fll give you something that will make your arms spin in
their sockets." Whereupon he assigned him a full share in the heavy farm
labor. The ruse must have worked, for James soon asked permission to
resume his studies. This time it was decided to send him to Stanislaus
College in Paris, far away from home. But James had learned his lesson
and applied himself earnestly and successfully to his work. In 1825 he
graduated from Stanislaus with a bachelor's degree.
Now he was faced with a decision about his future. For a while he
thought that he might enter a seminary or else go off to America, but in
the end he resolved to study medicine at the Sorbonne. Five years later he
obtained his doctor's degree with a dissertation on articular rheumatism.
Then he returned to Normandy and set up practice in the little town of
^^Michel
1973,

and

9 ff. Other recent biographies are J. Fitzsimmons, Father Laval, London,
Rath, Jakob Laval, Knechtsteden, 1978.
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Andre and later at Ivry, where he soon became very popular. The
poor especially liked him because he was not in the least concerned about
payment for his services. Instead, he preferred to live on the income of
the legacy his deceased parents had left him.^^
Although James had remained a sincere and practicing Catholic in
Paris, a change came over him in the little town where he now lived. Little
by little he gave up religious practice. Instead, he became interested in
flashy uniforms (he was a commander of the National Guard), horses,
dancing and parties. His conscience, however, gave him no peace. He had
to struggle bitterly to keep up a false front that did not conform to his own
inner convictions. "I am fighting God," he admitted. He fell in love with a
rich young girl named Peggy Buffet, but could not bring himself to
propose. Finally, in the autumn of 1834, he made a repentant confession
Saint

and returned

to the practice of his faith.

did not take very long before the young doctor had been converted as
only a Frenchman can be converted — radically. Gone was the interest in
It

flashy uniforms, costly furniture, elaborate dinners, thoroughbreds,

and

now spent long hours praying and
the church. The thought of becoming a priest

dances. Instead of going to parties, he

meditating at home and in
entered his mind and around Easter 1835 he had decided to seek admission in a seminary in the fall of the same year. Then, when his former
sweetheart Peggy announced her impending marriage with one of his
medical colleagues, he did not even want to wait any longer but departed
early in

June

for St Sulpice in Paris. ^^

The Sulpicians sent him to the house of Issy to review his philosophy, so
that he

would be ready

to start

theology in September.

the thirty-two year old doctor to adapt himself to

with people in their late teens nor to apply his

It

life in

mind

was not easy for

a seminary filled

to the highly abstract

enough to
new academic year began. Meanwhile he

philosophical studies presented to him. But he succeeded well
transfer to theology

when

the

thought of becoming a missionary and considered joining the Vincentians, whose main mission then was in China. However, his director
advised him against this step because at his relatively advanced age it
would have been exceedingly difficult to learn Chinese. Obediently he
gave up that idea, but continued to hope that sooner or later God would
offer him an opportunity to work on the missions. ^^
Ordained in December 1838, Laval returned to Normandy. The bishop
assigned him to the small country parish of Pinterville, a spot where he
worked, prayed and did severe penance for two years among mostly
indifferent parishioners. In the summer of 1840 he heard from visiting
"Michel

II, 13 ff.

^^Michel

II, 18 ff.; F. Delaplace,L? Pere Jacques-Desire Laval, rev.ed., Paris (1932), 30 ff.
^^Joseph Lecuyer, Jacques Laval, Extraits de sa correspondance Paris (1978), 1 1 f.; Michel II,
,
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ff.
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seminarians that two of his old friends in Paris, Le Vavasseur and Tisserant, were planning to start a special work devoted to the neglected slaves
in the colonies. Seeing in this new venture the long-awaited opportunity,
Laval expressed to his visitors his willingness to join the nascent congregation. »«

The

came early in 1841 when he was told to hold himself in readiaccompany Bishop William Collier, O.S.B., the newly appointed
Vicar Apostolic of Mauritius. In May he was on his way to London and
from there he sailed, June 9, on the Tanjora to this distant island lost in the
Indian Ocean. Something strikes us about his departure. Laval, so it
seems, did everything wrong. Instead of looking upon his medical skill as
call

ness to

an obviously valuable aid in his apostolic work, he made no plans to utilize
it but wished to work purely and simply as a priest. Secondly, instead of
collecting gifts for his mission, as others would have done, he generously
left his entire income and all his possessions in France, giving them to
Libermann to aid the new congregation. It was enough to cover expenses
for several years. ^^

In I84I Mauritius, which the British had taken from the French in 1810,
had a population of about 140,000. The vast majority of its people were of
African origin, but there were also about 12,000 whites and 25,000 Indians, Malaysians, Chinese and other orientals. In 1839 the government
had granted full freedom to the remaining 47,000 former slaves whose
legal status had not yet been raised to that of their masters. Unable to do
anything but the heavy plantation labor which they so detested, these
unfortunate victims of the slave trade refused all work and preferred to
beg or steal. Crime was rampant among them and drunkenness so common that the figures are difficult to believe. Local stills produced five to six
million quarts or liters of rum and arrack a year, mostly for the island's
own "needs." These alone would have been enough to allow the entire
adult population to get drunk two or three times a week, but the additional import of cheap gin was so substantial that it had become the poor's
favored drink. About 80,000 of the inhabitants were nominally Catholic,
but religious ignorance was appalling and only a handful of people still
practiced their religion. ^^

On September 13, the Tanjora entered the harbor of Port Louis. No
welcoming crowds stood waiting for the new bishop and the four priests
accompanying him. The newspapers merely expressed the hope that the
new arrivals would transform the morals of the former slaves but acknowledged that success in this respect was really "beyond the powers of
man." Laval was the only priest whom the bishop could make available for
work among these people. There was no one who could offer him any
""Michel
8'N.D.,

44 ff.; N.D., 2, 36 ff.
438 ff., 434 ff., 373 f.; 2, 42

II,
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advice about the best way to proceed in his mission. His own religious
was still in the process of being founded and had as yet no practical
experience. His bishop had been an educator and administrator but was

society

innocent of pastoral expertise. Knowing nothing about Negroes and their
problems in the colony, he wisely abstained from giving Laval any advice.
And none of the other priests then living on the island had ever shown
much interest in the slaves. The Methodists concentrated their efforts on
schools for the free colored class

and

in this

way hoped to capture the next

generation. ^^

Thus the priest had to invent his own approach and, of course, he did
everything "wrong." Instead of trying to make a few friends among the
wealthy French planters who could have offered him support in his work,
he decided to share the abject poverty of the people assigned to his care.

What was good enough

for them was good enough for him and he
even too good for himself. Instead of fleeing to the less
spoiled and more simple countryside, he settled right in the middle of the
corrupting atmosphere of the capital Port Louis. Instead of using the
French language spoken by the upper class and by the other priests in
their sermons, he at once began to study the simplified Creole tongue
used by the masses, regardless of their ethnic origin. Instead of concentrating his attention at once on the new generation, he decided to devote
most of his attention to older people. ^^* For he was convinced that any
gains made among the young would be wiped out very soon if no solid
Christian family life would be there to support them.^^
The beginning of his apostolate was not easy. The bishop had built a
small wooden structure for him in the court of the rectory where the poor
could come to see him without fear of disturbing the peace of the pastor's
dwelling. Laval decided to live and work there, away from the other
priests, and be always available to those who wanted to see him. Day after
day he spent most of his time instructing individuals and small groups in
the rudiments of the faith. At night he held larger gatherings open to all
who wished to come. Soon as many as 200 people would come to listen to

frequently found

it

,

him. His kindness, patience and radiant holiness did not fail to make a
profound impression on these former slaves. Here was a man, they felt,
who was really their friend. When the numbers grew too large for his
shed, he transferred the evening meetings to the church. Because at that
time a color bar relegated the Negroes to a few pews in the back, he
introduced a special Sunday Mass for them at noon. As time went on, he
became increasingly stricter in admitting his converts to the sacraments.
Wanting to make sure that they would persevere, he demanded a full year
of probation before the baptism of adCilts and proof of a well-established
'**The average age of the

first

"Michel II, 99; N.D., 6, 458;
»^N.D., 3,457,460, 118 f.

ten persons baptized by Laval was 48 years.

3,
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88.
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life before admitting them to First Communion. On the other
hand, he blessed their marriages as soon as possible .^^
In 1844 Laval had about 300 exemplary Christians, while a large
number of others prepared themselves for marriage and First Communion. As could be expected, opposition developed in proportion to his
success. The government feared the influence of French priests and
continued to refuse permission to any of his confreres to join him. Some
Protestant ministers campaigned against him. People who had been living
with concubines felt themselves personally attacked by the conversion of
their partners and looked for revenge. Ribald songs about the "crazy"
missionary began to circulate and even became the customary tune for a
lascivious "Laval dance." Some went so far as to slip into the church
looking insolently for women while his instructions were going on. When
he chased them away indignantly, they threatened to beat him up and
even to kill him. At one time it even became necessary to post two armed
policemen on duty during his evening instructions to prevent the disrup-

Christian

tion of the meetings.^"

As converts
again.

What

steadily increased in

numbers, Laval did things "wrong"

a marvellous opportunity to organize spectacular public

ceremonies with mass marriages or hundreds of first communicants, all
dressed in their best finery, marching to the tunes of a band toward the
church, the way his confrere Le Vavasseur did in Reunion. They would
have created much favorable public comment. But, in Laval's view, such
spectacles tended to divert the participants' attention from the religious
event to worries about dresses, shiny shoes, ornaments and appearances.
That was why he avoided such mass spectacles and admitted his converts
alone or a few together, as soon as they were ready. It was done in a quiet
and recollected atmosphere that emphasized the meaning of their com-

mitment

uniquely personal way.^^
made Laval look for assistance, for there simply was not
enough dme in the day to do everything himself. And, as usual, he went
about it the "wrong" way. Instead of securing help from among the
well-educated or the few pious white ladies living in the colony, he made
an act of faith in the possibility of the apostolate by the Negro laity,
illiterate as they were. He began by selecting a twenty-year old Creole so
in a

His very success

move around only on hands and knees. Early in
1843 he trained him to be his catechist and to teach others the rudiments
of faith.
Encouraged by the success of this zealous young apostle, Laval trained
others. He soon had dozens of them working first in the city and then
throughout the island. Under the guidance of these catechists litde grasscrippled that he could
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roots communities began to spring up all over. They would build a small
chapel or meeting place, several of which subsequently were to develop
into centers of full-fledged parishes. Thanks to this system, in a few years'
time he could count his converts in the thousands. He himself took care of
all final instructions. Women assisted him not only as catechists but above
all by visiting the sick, preparing them for the sacraments and then

guiding the priest to the dying.

Having restored self-respect to these former slaves by entrusting to
them the task of evangelizing others, Laval went further. The poorest of
the poor had to be helped to live. That was why in those grassroots
communities he encouraged the converts to set up assistance programs.
Self-help became the policy. Laval put full trust again in the generosity
and competence of the uneducated former slaves. They formed their own
"committees for the poor" and elected their officers. In monthly gatherings these committees would determine who needed help and how much
the others could contribute. Laval kept himself entirely out of the collec-

and distribution of this assistance, limiting himself to submitting a
monthly report to the entire community during Sunday Mass. The charity
of his converts went beyond local needs, for they contributed to other
causes, such as help to the Irish during the "potato famine. "^^
The sacrament of penance gradually became Laval's main occupation.
His converts literally enjoyed going to confession to him and began doing
so — non-sacramentally — even before baptism. It became, as it were, a
private pulpit from which he instructed each of his penitents as to what it
really means to be a Christian. As if he did not have enough to do, the
tion

him also the chaplaincy of
and other work. Not satisfied with merely helping the sick and
the dying in the crowded jail and converting those condemned to death,
Laval also saw to it that released prisoners would be welcomed back into a
free society by his converts: these stood by to give them food and shelter,
helped them find jobs and become respectable citizens. By 1855 it had
become rare to find any former slaves in the dock.^^
Within four years from his arrival in Mauritius a mass movement
toward the Church was making itself felt; yet Laval stood virtually alone
before the harvest. Who would be taking over when he collapsed under
the crushing burden? Hitherto all efforts to arrange for the admission of
other French priests had been in vain. Fortunately, in 1846 a new British
government assumed a more liberal stance and instructed the governor to
be more lenient toward alien priests. After five lonely years Laval at last
got a confrere, Prosper Lambert, who arrived in December on a renewable permit for three months. In the following two years Thevaux and
bishop, desperately short of priests, assigned to

the prisons

Thierse, the survivors of the ill-fated Australian venture, also landed and,
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coming from a British colony, received permission to s^ay. From then on
the work went ahead in giant strides. Meanwhile the new converts themselves had built about forty chapels, each capable of holding from one
hundred to one thousand people, all over the island. They could now be
^'^^
visited by the priests on a more or less regular basis.
With the arrival of confreres Laval was given a new duty; he became
their religious superior.

And — is it necessary to say it? — he did everything

"wrong" again: Laval "is not a good superior," Le Vavasseur complained
from the neighboring island of Reunion. Let us recall that at that time
superiors all too commonly acted in an authoritarian way, issuing or even
barking orders. That went against the grain of Laval, who shared with
Libermann a great respect for human dignity. "He doesn't know that
verbs have an imperative mood," noted another priest more humorously.
But for Le Vavasseur it was no joking matter. He loved to exercise
authority like a captain, and argued that Laval "does not give enough
orders and lets everyone do what he likes." Laval readily agreed with him
that he was not a good superior and begged to be relieved of that
responsibility.

was a good psychological insight and refreshingly
way of acting. "By insisting on punctual and
absolute obedience" on the part of young arrivals who know all the
answers, he noted, "one merely raises their hackles." "They want to do
their own thing." "As long as it doesn't disrupt the community, if you see
that [a confrere] has strong views about certain things," it would be
advisable "not to attack him head on, but to give him time to see for
himself, not to make him feel your authority too much, but to treat him as
a brother, requesting rather than ordering him." Laval "knows how to
make you do what he wants, not by issuing orders but by quiet sugges^"^
tion," marvelled Father Lambert.
The transformation brought about by Laval in the former slaves slowly
All the same, there

modern approach

made

its

in Laval's

influence

among

felt also

the white population.

The

ladies

were the first to see what a profound change religion had made
in their servants. Admiration was followed by esteem and in many cases by
a return to the forgotten practice of faith. Then, in 1845, a Belgian priest.
Father Masuy, arrived. His eloquence quickly drew large numbers of
white people to the church. The Lenten season of 1846 saw virtually all of
them each evening filling the building. In this way their family life gradually became Christian again, and the men, too, began to emulate their
former slaves in works of charity. ^''^
Fifteen years of incessant labor, coupled with severe penitential practices, sufficed to exhaust the strength of the frail priest. In 1856, and again
especially
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he suffered a stroke while hearing confessions. The next year he
attack in the pulpit. When two more seized him shortly
another
had
afterward, Laval reahzed that his active work had practically come to an
end. From now on he could only suffer and pray for his beloved Mauritians. When he felt well enough, he would still give instructions to the little
children and even to adults. Usually, however, he could be found in a
corner near the altar in silent communion with the divine Master to whom
he had dedicated his life. Death came to him on September 9, 1864, the
^°^
feast of St Peter Claver, that other great apostle of the slaves.
Where there had been no one to welcome him on his arrival in
Mauritius, 40,000 people accompanied their beloved apostle to his grave.
The little monument erected over it soon became a shrine visited by many
all year round and, on the anniversary of his death, by about 60,000
pilgrims — 100,000 in 1978 — drawn from all segments of the population.
Hindus, Moslems, Confucianists and Christians, each, have their own
feast days on this island which today is overcrowded with more than
800,000 inhabitants, but Laval Day, September 9, is a national holiday by
government decree. In 1979 Pope John Paul II caused the hearts of
Mauritians to overflow with joy by declaring him officially the Blessed
in 1857,

James
b.

Laval.

The Extremist: Frederick Le Vavasseur, 1811-1882

Frederick was born in Reunion on February 25, 181 1, of a Creole family
owned large estates on the island. After an irreligious upbringing by
his non-practicing parents, the boy came under the influence of Father
Warnet,a Spiritan who had recently arrived in the colony and had taken
over the direction of the local college. Naturally inclined to be kind and
that

generous, and easily driven to extremes, Frederick gave himself as
wholeheartedly to God as he had formerly devoted himself to the pursuit
of fun and dancing with lovely girls from the neighboring plantations.
The change disgusted his father who did not want to have anything to do
with what he called piosity.^*^^
Endowed with a keen intellect, Frederick at the age of eighteen was sent
to France for further studies. Before he left, his father told him: "Become
whatever you want, even a rogue if necessary, but don't you become a
priest. Otherwise I shall disown you." Assuring his father that he had
nothing to worry about on that score, Frederick left. In Paris, the young
man threw himself so ardently into the study of mathematics that he
became overtired and failed his examination. In addition, he was becoming scrupulous. It took him several hours, for example, to prepare himself
for the sacrament of penance because he felt that he must shed tears to be
sure of his sorrow.
'"^Michel
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Giving up the idea of becoming an engineer, he transferred to law in
order to help his father, whose business affairs had just suffered severe
reverses. Meanwhile, however, the thought of becoming a priest had
entered his mind and it annoyed him constantly. At last, after consulting
the Bishop of Versailles, he announced his "unthinkable" decision to his
parents. Unexpectedly, he succeeded in obtaining the consent of even his
father, although the old man^^* cried when his son came home for a short
^**^
visit and he saw him for the first time in a cassock.
In the fall of 1836 Frederick entered the Sulpician seminary of Issy.
Once there, he was given over to the care of Francis Libermann, the
"guardian angel" of all newcomers. Two more opposite spiritual temperaments were hardly conceivable: the fiery Creole, inclined to exaggeration in everything he did, plagued by scruples, given to extraordinary
penances, bent on making himself holy by sledge-hammer blows; and the
apostle of simple and total surrender to God in peace of heart, averse to
positive mortification, quietly willing to let God's love do its work.
Extremes, however, often attract each other, and this is what happened
to these two. Thus it is not surprising that Frederick kept in touch with
Libermann, even when the latter left Paris for Rennes. During these years,
it was Frederick who interested Libermann in the neglected slaves— an
interest which gradually led to the foundation of a new congregation, the
resumption of the African missions in Negro Africa, and Le Vavasseur's
appointment to Reunion to inaugurate there the apostolic work which he
had so ardently promoted. ^"^
In February 1842 Le Vavasseur sailed, via Rio de Janeiro, to Reunion in
the Indian Ocean, where the vessel arrived four months later. As he
walked up to the local rectory, he saw himself suddenly surrounded by
about 200 Negro men and women dressed in white, who greeted him

most respectfully and happily. They were first communicants and their
friends, and they had been prepared by their pastor, Alexander Monnet,
whose story has been told above. Under such favorable auspices he set to
work in his homeland. Soon, however, he realized that not everything was
as rosy as this first encounter.

newcomer who was going

to

Some of the

clergy looked askance at this

work outside the

traditional

framework of

parochial activity; most of the white population saw him as a kind of
revolutionary who was bent on causing trouble among the freedomthis priest who refused at
of State-paid clergymen. Contrary to
the practice of Laval in Mauritius, Le Vavasseur decided to begin his work
by erecting small chapels on the large plantations and visiting them in
turn to instruct the slaves. Despite the opposition, he met with success,

minded

first to

slaves;

and the government distrusted

be inscribed on

its

"*Later Frederick had the

official list

satisfaction of seeing his father converted.
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and when reinforcements arrived in the person of several confreres,
enough to do to keep all of them very busy.^"^
One of these confreres, though a pious priest, did not show all the
energy and initiative required by the standards Le Vavasseur had set for
himself. Impetuously, as always, he jumped to the conclusion that Libermann was becoming too lax and therefore the new congregation was
doomed to failure. Sending the hapless young man back home, he hurled
dire reproaches at the founder and forthwith announced his intention to
leave the sinking ship and become ajesuit— if Libermann would give him
permission. Libermann's calm reply that "with principles as severe as
yours, the Jesuits would have to expel at least half their members" failed to
make the slightest impression on him.
Again, he insisted on permission to join them. Pointing out that by
agreeing to the request, he would fail in this duty, Libermann added:
"Don't think that I am trying to retain you ... I don't ask you to stay, but I
Make your own decision and let me
do not give you the permission.
know." As suddenly as it had arisen, Le Vavasseur's "great temptation," as
he himself later called it, vanished. In his next letter he had reached the
opposite extreme: "At the moment I would endure anything rather than
leave you. ... If you send me away, I'll act like a dog and lie down at the
there was

.

.

.

door."^*'^

After this episode, Le Vavasseur continued his work with his accustomed zeal and impetuosity. When the prefect apostolic insisted that he
and his confreres take regular parishes, he threatened to leave; when he
was forbidden to ring the bells at 4:30 A.M. for the Mass of the slaves, he
again threatened to shake the dust from his feet; when a French petty

church during his instruction of the slaves, he
took him by the arm and put him out. On the other hand, when the shouts
of "Drown Monnet!" penetrated into the church where he was gathered
with hundreds of slaves, he managed not only to restrain himself but also
to prevent his audience from joining the fracas and seeking bloody
revenge for the insults showered on their apostle. ^"^
Meanwhile, toward the end of 1848, the long-expected liberation of the
remaining slaves was to take place. There was widespread fear of the riots
that might follow their emancipation. The commissioner sent from
France sought the priest's advice about the best way to prevent them. He
urged him to give the whole affair a strongly religious character and to go
about personally explaining to the small groups under his direction
officer refused to leave the

how freedom would be given.
Accordingly, on the appointed day, December 20, a solemn High Mass

exactly
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every town, then the trumpets sounded and guns
men. There followed a sermon explaining the rights
and duties of both white and black people; then the official declaration of
freedom was read. In the evening an open air Benediction, followed by a

was celebrated

saluted the

new

in

free

freedom procession, concluded the event. Thanks to this reliriots, no burnings and no murders, despite
the fact that it was necessary to announce a large cut in wages to prevent
bankruptcy on the island. The scene was different in Martinique, where
torchlight

gious approach, there were no

Victor Schoelcher, the great abolitionist, presided in person over the

amid arson and bloodshed.^ ^"
Now that the slaves were free, it became more important than ever to
teach them how to work. For this reason, Le Vavasseur opened a number
of trade schools. Right in the island he founded a novitiate for Spiritan
Brothers in order to supply trained personnel for these schools. Then,
when religious vocations among women were noted in Reunion and
Mauritius, he founded a new congregation, the Daughters of Mary
(1849), which accepted candidates from all races. Their success was so
great that they later spread to Madagascar and Africa.^ ^^
Meanwhile as religious superior he had paid an official visit to his
liberation

confreres in Mauritius, a visit that was a complete failure. Instead of
encouraging these overworked priests and patiently listening before making any decisions, he brushed aside their complaints and remarks, made
snap judgments about anything and everybody, and sowed discord
among them. When he left, he had managed to "do much harm, ruffled

almost everyone's feelings and alienated them from the spirit of unity
with the Congregation." His confreres felt like recruits who had received
a severe dressing down by a visiting police inspector.
Le Vavasseur loved to exercise authority — his way — and felt flattered
when his name came up in connection with the long-pending appointment of bishops to the major colonies. "I would accept [such an appointment] wholeheartedly," he wrote to Libermann, "because there is so

much good that could be done by a bishop," and he begged him to let him
keep then also his authority as religious superior. Then he would have
been able to deliver a doublebarreled blast against slackers. Bishop Monnet had nominated him as a candidate for the post of first bishop of
Reunion, and Libermann wrote him that he had remained "perfectly
neutral" in the affair. He added, however: "I am still convinced that you
will do more good by remaining in the Congregation than by being at the
head of a colony," and asked him to return to France to help him if
someone else would be appointed. And this is what happened.* ^^
Early in 1850 Le Vavasseur was back in France. It was now his task to
"ON.D., 10,441 f".,427ff.
'"N.D., Compl. 293 f.; Roger Dussercle, Histoire d'une fondation. Port Louis, 1949.
"^Michel II, 284 ff.; N.D., 11, 132 ff.

"

UNDER NE W MANA GEMENT"

237

Libermann in the problems raised by the merger with the Holy
Ghost Congregation. His first major assignment was to make a trip
throughout France recruiting personnel for both the colonies and the
Congregation. The unfavorable reputation of the Spiritans shocked him
deeply. Forthwith he wrote Libermann to demand that he close Holy
Ghost Seminary, return to Notre Dame du Gard and abandon the old
colonies. Once more, Libermann had to calm down this extremist by a
one of
long letter that said in part: "I am convinced that this would be
the gravest injustices our Congregation could make itself guilty of before
God." Once more, he warned him against his exaggerated quest for
perfection in frail humanity:
assist

.

.

.

Beware of that imagination which drives you to want absolute perfection in
beings, institutions, and things in general. We must have the desire
to see everything perfect and quietly do our best, with moderation and
wisdom, to lead men and things to perfection. However, we should be
absolutely convinced that wherever there are human beings we will find
imperfection. We should try to obtain what is possible without breaking

human

everything; otherwise the loss will be twenty times as great as the gain.

Letters like these

succeeded

in

and the continuous presence of Libermann gradually

tempering somewhat the impetuosity and extremism of this

"revolutionary and radical" collaborator.^ ^^

During the next few years Le Vavasseur expended his considerable
energies on Holy Ghost Seminary and the various religious and social

works in France. When the Venerable lay on his deathbed in 1852, he
reminded the dying man of his impetuosity and thereby succeeded in
eliciting an expression of preference for Schwindenhammer as Superior
^^^
General. In deference to this last wish, the latter was elected.
In 1854 Le Vavasseur arranged for the acquisition by the Congregation
of the famous twelfth century Cistercian abbey of Langonnet. He converted it into a combined college and junior seminary. The next year he
was entrusted with a particularly delicate mission. A huge institute for
orphans at Saint-Ilan was threatened with disaster, because the association of Leonist Brothers who conducted the orphanage had been unable
to give firm direction to the work. In his distress, the layman-founder,
Achilles du Clesieux, searched for a substitute congregation. He was
referred to the Spiritans, who confided the task to Le Vavasseur. After a
quick visit, the priest transferred the Brothers' novitiate of the Congregation to Saint-Ilan and then took charge of the work.
The Leonists did not relish the arrival of these "strangers" and complained bitterly to the bishop. His unexpected reply was: "Thank God.
Allow yourselves to be directed by the Holy Ghost Fathers, for you are
"^N.D., 12, 186, 199, 319 f.
"^Le Roy, op.ciL, 161 ff.; N.D., Compl., 182

ff.
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unable to direct yourselves." Almost immediately, Le Vavasseur brought
both the Leonist and the Spiritan Brothers together for a common retreat.
The eloquence of the preacher and the fervor of the retreat so impressed
the Leonists that they asked to be admitted into the Congregation. Only

one dissented and

Some time

left.^^^

Le Vavasseur took over an orphanage at Cellule, and
he soon added the newly restored junior mission seminary which
Bertdut had originally started in 1808.^^* Through it all, the old colonies
remained his work of predelection: he was officially in charge of everything concerning them and became the guiding spirit behind their development in the latter half of the nineteenth century.^*''
In 1868, when the Superior General was gravely ill, Le Vavasseur
replaced him temporarily. From that time on he had to assume a great
deal of responsibility for the central administration, because the General's
health remained seriously impaired. By then Le Vavasseur's character
had considerably mellowed. He had gained in wisdom what he had lost in
impetuosity and extremism. When Schwindenhammer died twelve years
later, he was elected as his successor. He was not called, however, to
remain very long at the head of the Congregation. Soon after his election
in August 1881, a serious illness struck him down. He died in January
after,

to this

1882. '1^
c.

An

Inexperienced Diplomat in a Chaotic Situation: Eugene Tisserant, 1814-

1845

Eugene was born in Paris of a French father and a Haitian mother who
was the daughter of General Louis Bauvais. When the colored p>eople of
Haiti took up arms to end their oppression in 1791, they chose Bauvais as
their chief. He soon forged the motley crowds into a well-disciplined army
and succeeded in vindicating the rights of the non-whites. Two years later,
slavery was abolished in Haiti. Freedom, however, was followed by civil
war between opposing factions. General Bauvais refused to take sides in
the murderous struggle and resolved to take his family to France. When
their vessel was wrecked by a storm and there was not enough room in the
single lifeboat, he gave up the place assigned to him in favor of his wife,
convinced that their children would have more need of a mother than of a
father. Later, one of these children married a French pharmacist and
became the mother of Eugene.
In his young manhood, Eugene entered the seminary of St Sulpice with
'^Le Vavasseur also took an active part in the foundation of the Archconfraternity of the
Spirit, originally started in the 1860s by Emma Boulangey as the Association of the

Holy
Holy

Spirit to

work and pray for the missions.
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the idea of going to Haiti as a missionary. However, the Archbishop of
Paris firmly refused to release him for the island, since its clergy had a very

unsavory reputation. Very emphatically he stated his position: "Do you
think perhaps that we take so much trouble to educate good priests and
then send them to their perdition in Haiti? As long as I live, I'll never give
you this permission."*'^
The archbishop's opposition will be better understood if we devote a
few words to the religious situation in this island. When the French
Revolution broke out, most of the Dominicans and Capuchins working in
Haiti were dispersed. A kind of schismatic Church arose in 1804 and,
from 1820 on, the island became a haven of last resort for all sorts of
clerical fugitives, who were simply appointed by the government. One can
easily imagine how corrupt such a clergy must have been and how sadly
the religious interests of the people were neglected. The leading classes
were imbued with the ideas of Voltaire, while the others, though baptized,
lived in virtual paganism.' '^
In 1821 Rome had tried to remedy the situation by sending Bishop Peter
QlQj-yi9* 25 vicar apostolic. Boyer, the President of Haiti, received him
very cordially and it looked as if Church discipline and normal relations
with the Holy See would soon be restored. Unfortunately this hopeful
outlook was completely wrecked by the unexpected presence in the island
of Father Jeremiah O'Flynn, a Trappist monk who had been declared an
apostate by his abbot Dom Augustine de Lestrange^*^* and interdicted.'^'
Glory and O'Flynn had clashed in a spectacular fashion in Saint Croix,
one of the Danish Virgin Islands, when Glory had gone there in 1815 and
found the place already occupied by O'Flynn.^'*
'^*Glory (1778-1821) was a convert who, after becoming a widower, had been ordained
1810. After a brief stay in Guadeloupe, he was exiled in 1815 for his refusal to sing a
Te Deum of thanksgiving for Napoleon's escape from Elba. Upon his return in 1816, he was
exiled again, but received with great honors by King Louis XVIII. In 1820, Bertout, the
Spiritan Superior General, had expressed his reservations about the appointment of this
inflexible man to Haiti, but the nuncio's favorable report prevailed. "Not as sign of wisdom,"
commented William Taylor, a prominent New York priest, then visiting Rome. Previously
Propaganda had considered making Glory Prefect Apostolic of Senegal and then Vicar

around

Apostolic of Mauritius.'^"
^''*Escaping

from imprisonment by Napoleon, the abbot had

fled to Prussia

and from

there, via Russia, to England. In 1813 he landed in Martinique with about a dozen monks.
Soon after their arrival there, the monks appear to have revolted against their abbot in a

them were arrested and ordered to leave at once. Lacking funds,
each one had to find his own ways and means to return to England. Two of them, Pere Benoit
and O'Flynn, started schisms in the West Indies.
^'*Father Herard, the Spiritan Vice-Prefect of the islands, rushed over in a vain attempt to
spectacular fashion. All of

""N.D., 1,626.
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'2»Sulp.Arch.: Taylor to Herard, Oct. 20, 1821; Arch. Prop., L e D, 301, 320 v-321v and
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Now these two faced each other again in Haiti, where O'Flynn had
assumed the function of pastor in the capital of Port-au-Prince in 1819. It
did not take very long before the two antagonists were again locked in
battle. About four months after his arrival, on August 7, 1821, Bishop
Glory solemnly announced that the Holy See had interdicted O'Flynn on
July 18 of the preceding year and forbade him the exercise of all minisjj-y 22* xhen he barred the entrance of the house in which the two of them
had been forced to live together against O'Flynn's return. Before long two
local factions, the "Marionnettes" and the "Gasparites," sided, respectively, with the bishop and the former Trappist. Fearing that the tumult
would result in widespread disturbances, President Boyer expelled both
men from Haiti. ^''*
About twelve years later, in 1834, the Holy See tried again by sending
Bishop John England as a papal legate. After several attempts, England
resigned a few years later, convinced that no acceptable agreement could
as yet be reached. As early as 1838, Father Tisserant had entered into
relations with the Haitian government to obtain permission to enter the
but O'Flynn refused to obey him. He was finally dislodged by Archbishop
Neale of Baltimore, who then held jurisdiction over the islands. In April 1816 O'Flynn left
for Rome to seek vindication. Although Neale had sent a strongly worded letter to Propaganda about O'Flynn, Cardinal Litta lifted the interdict and promoted him Prefect Apostolic
of New Holland (Australia), then still forbidden territory for Catholic priests. (Father
William Taylor wrote to Herard from Rome on July 1, 1820: "Cardinal Litta informed me, a
few days before his death, that he was imposed on much relative to Flynn.") During his seven
months' stay in Australia O'Flynn's zeal made such a profound impression on the many
deported Irishmen there that the place where he was hiding from the authorities became a
shrine and ultimately the site of St Patrick's Cathedral of Sydney. After his arrest and
deportation to England, O'Flynn returned to the West Indies and in 1819 was pastor of
settle the issue,

Port-au-Prince, Haiti.

'-'-

^^*0'Flynn claimed to hold "a true and lawful mission from the Supreme Pontiff." I have
been unable to find an official record of the Roman interdict in the Propaganda archives.
However, on July 1, 1820, a few days before the interdict. Father Taylor wrote from Rome in
the above-quoted letter: 'Tlynn's name is not known here except for ignorance and misrepresentation. He is now in San Domingo (Haiti), where he is turbulent and ungovernable."'^^
^^*Bishop Glory and his four companions perished in a shipwreck on their way to New
York. O'Flynn turned up again in Haiti in 1822 and was once more deported. Around 1824
he appeared in Pennsylvania, where numerous Irishmen were digging canals in Susquehanna County. At the request of Bishop Henry Conwell of Philadelphia, he undertook
their spiritual care so zealously that he literally worked himself to death for their sake in the
short span of seven years. He died in Danville, Pa., only 43 years old.'-^ His life among his
fellow-Irishmen does much to soften the image of the "apostate" and "interdicted" priest
dating from his stay with Frenchmen in the Trappist order. Saint Croix and Haiti. Very
poorly educated and naturally suspicious of "foreigners," he was simply psychologically
unable to get along with them.
'22B.C.Arch., 12AS1: Herard a Tessier, 4 fevr. 1816, and 12AF3: Herard a Mgr Neale, 10
10K4: Neale to Propaganda, undated Latin letter; Sulp.Arch.: Taylor to

sept. 1816; ibid.,

Herard, Rome, July 1, 1820; Eric O'Brien, The Dawn of Catholicism in Australia, 2 vols.,
Sydney, 1928 (largely about O'Flynn); A. Cdihon, Notes sur I'histoire religieuse d'Haiti, Port-auPrince, 1933, 131.

'"Koren
June 1820.

II,

175

f.;

B.C. Arch., 16V1: O'Flynn to Archbishop

(sic)

Moranvilliers

(sic),
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could appeal to his Haitian origin and his heroic

grandfather, even he did not succeed. Shortly after, however, Rome
appointed a new papal legate, Bishop Joseph Rosati of St Louis, Missouri,
and the Holy See recommended that he get in touch with Libermann. In
Paris, Rosati

met

Tisserant,

and soon

after

Libermann was asked

to

send

'^^
priests to Haiti.

Before

this

island. In the

request could be acted upon, a violent earthquake shook the

ensuing chaos, further negotiations about the concordat

had already been signed were broken off. Nonetheless, Tisserant
himself went to the West Indies to study the situation and enter Haiti at
the earhest opportunity. When in August 1843 he at last had a chance to
enter, a revolution had just overthrown the government. After obtaining
permission to preach and administer the sacraments, Tisserant began to
negotiate with the provisional government in order to arrive at a solution
of the religious crisis. When these seemed to be successful, Rome, in
January 1844, appointed him Prefect Apostolic of Haiti. However, the
situation was so delicate that he did not dare to make his appointment
publicly known.
In a short time, Libermann sent him three confreres, but when they
landed, a new revolution had broken out; the Spanish-speaking East was
bent on separation from the French-speaking West, and in the West itself
rival parties were battling for control. Despite this political chaos, Tisserant obtained the creation of a government committee to examine the
religious problem. He was even officially recognized as "Head of the
Catholic Church of Haiti." The situation began to look a little more
that

hopeful. '2^

Meanwhile, the unfortunate island was plagued by a yellow fever
epidemic which swept through the population. Tisserant and his confreres contracted the disease while ministering to the sick. In

August

of a cure for his shattered health and a
solution of the personnel problem. During his absence, one of the priests
in Haiti, Peter Cessens, ambitious to become "Head of the Church," began
to act more openly against him and succeeded in creating a strong opposition. Newspapers supported his plot and campaigned vigorously against
1844, he went to

Europe

in search

Tisserant. ^^^

when Tisserant returned to the island with four
new political disorders had broken out. Again there was a new
government, and this one was unfavorable to him. The control it deIn February 1845,

confreres,

'^^Catherine FitzGerald, "Rev. Jeremiah Francis O'Flynn, Founder of the Silver Lake
Mission," Records of the American Catholic Historical Society of Philadelphia, 1889, 121 ff.

287-310 (Bishop Rosati); Peter Guilday, TA^
and Times ofJohn England, New York, 1928, 2, 270 ff.; N.D., 3, 3 ff.
'26N.D.. 3, 23 ff.; 5, 392, 400 ff., 92 (appointment of Tisserant as Prefect), 471 f., 480, 492;
Gabon, op.cit. 310 ff., 327 ff.; A.RF., 14, 402 ff. (lettre de Mgr Rosati).
'"N.D., 5, 504, 476 ff., 532 ff., 637 ff.; Gabon, op.cit., 339 ff.
'-"•Cabon, op.cit., 199-275 (Bishop England),
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manded

When

him was completely inadmissible.
more began to appoint priests of its own
Tisserant showed a deplorable lack of tact in dealing

as the price for recognizing

the government once

choice as pastors,

with the situation. Instead of avoiding a rigid declaration of principles by
an antagonistic government, he drove his opponents into a corner from

which there was no graceful exit; instead of cultivating with them personal
which there would be room for give and take, he negotiated by
exchanging stiff official letters; finally, when the expected complete
stalemate was reached, he did not leave open any line of communication
with the Holy See by appointing one of his confreres Vice Prefect, but
withdrew all his priests and returned to France. '^^
In desperation, a disappointed Propaganda Fide named the government-supported schemer Cessens as his successor. When Libermann,
who was shocked, wrote that this priest was known as a heavy drinker and
relations in

concubinarian. Cardinal Fransoni lamely replied that otherwise there
would have been no one to confer legitimate jurisdiction. ^^^ Not until the

Rome and Haiti be reached.
Meanwhile, as we have seen, Tisserant went to the new mission of
Guinea in Africa. He perished in a shipwreck close to shore, when in a
desperate attempt to reach help hejumped overboard and was battered to
death against the hull of the ship. He was only thirty-one years old when
his life was so abruptly ended.
1860s could a concordat between

d.

The Savage: Stanislaus Arragon, 1819-1855

The informed reader undoubtedly will wonder what Arragon has done
to be singled out for inclusion among Libermann's early collaborators.
The reason lies in concern to present a balanced picture. By speaking only
about people who excelled through holy lives or great deeds, one might
Libermann was surrounded only by near-saints
and shining heroes. The situation was quite different. Most of his associates were thoroughly average, though hard-working men. Then there
were others who did not measure up to expectations. Thus we find, e.g., a
Father Michael Plessis, who was "good" but so lacking in energy and
initiative that he was "good for nothing" and ignominously shipped home
from Reunion. And a Father Louis Acker, who was so anxious to stay
another year in the novitiate that he refused his appointment to Australia
and left the Congregation. There was Father Stephen Clair, who succescreate the impression that

occupied a series of important functions, but soon after Liberalso withdrew, brought several lawsuits against the Society,
spent some time in an asylum and ended sadly outside the Church.

sively

mann's death

(exchange of letters between Tisserant and government);
350 ff.
127, 396 f.; Gabon, op.cit., 375 ff.

'^'^N.D., 5, 551 ff.

mistakes);

Gabon,

'2»N.D., 9,

op.cit.,

8, 171

f.

(his
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was Stanislaus Arragon. He never left, but he did prove that
even very imperfect people can be useful members of a group if they are
properly handled.'^"
Stanislaus was born near Grenoble, the son of a moderately wealthy
family. At the age of twenty-four he entered the novitiate, was ordained
shortly thereafter and early in 1845 sailed for Haiti. Three weeks after his
arrival, the Haitian mission failed, and Arragon returned with his confreres. In June 1845 he was appointed to the African mission, where he
spent the remaining ten years of his life.^^^ Thus, the main external facts
of his life have nothing very exciting to offer except a fairly substantial
amount of travel for that time. What is interesting about him is that,
despite his extremely difficult character, Libermann managed to mold
him into a useful member of his society. He provided a living illustration
of two principles which Libermann regarded as essential to the good
administration of a community.
The first of these principles demanded that any superior treat his men
as human beings and not as things. In this vein he wrote to one local
Finally, there

superior:

The norm you propose is so severe that it is completely impractical. You
would like all members of a community to be so perfect and selfless that they
can be handled as puppets in a Punch and Judy show. That might be very
nice, but such a thing has never existed and never will exist in the Church.

The most important means

use to direct confreres

I

is

to tolerate those

cannot correct. I occasionally put up with the most
improper and crude behavior, and above all I leave everyone to his own way
of being and try to perfect him along the lines in which he is naturally

defects which

I

feel

I

constituted. ^^^

Libermann's second principle was concerned with the minimum condione could become a member of the Congregation:

tions required before

making a decision with respect to people who are all
is none if they are all bad. The difficulty arises only
when they combine both good and bad features. Then we must examine
whether the imperfections are such that they can do harm to the confreres
in the community by introducing laxity, bad spirit, grave disorder, etc. For
If [his defects] do not go so
these dangers, compensation is not possible.
far, but one foresees nasty disagreements and difficulties, then one must
take into account the needs of the Society and of its missions and the services
There

is

no

difficulty in

perfect. Likewise, there

.

such a candidate can render. If his usefulness
ences, he

'3"N.D., 7, 132

.

.

is

greater than the inconveni-

must be admitted. '^^

f.;

8,

28

ff. (Plessis); 7,

'3'N.D., 13, App., 44.

'32N.D.,8, 34, 113.
'^^N.D., 11,270. Cf.

8,

35.

348

ff.

(Acker); 13, App., 50 (Clair).
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Arragon was not exactly a man to be handled like a puppet. He had a
most violent temper, little self-control, and a penchant for extreme measures. Libermann described him as a "real savage" and sent this advice to a
confrere who lived with Arragon:
Trying to make Father Arragon a man of moderation, polished and urbane
in his manners, would be like trying to build castles on the clouds. It would
be easier to stop the sun in its course.

When

Arragon's mother complained that her son's clothing looked dirty
and worn and sent some money for a new cassock, Libermann wrote:
"Madame, we'll have a new one made for him, but I can guarantee its
newness only for the first day. Two days' wear by your son is enough to
make any cassock look quite 'venerable'."' ^^
The temper and impetuosity of this man may be judged from a few
examples. In 1846 when he was temporarily detained as a hostage in the
course of an exploratory trip in Senegal, the naval commander at Goree,
who felt responsible for the missionaries' safety, sent out a rescue party.
Later, he made a few polite remarks about the dangers of such explora-

and asked

tions

about

this

that he be notified of their general direction. Furious

"interference" in

Church affairs, Arragon wrote him an

ing letter and severed relations with the Navy.

The

insult-

next year, he heard

charge of the mission and that a
knew no bounds.
new
In a biting letter, the twenty-seven year old hothead told Francis Libermann that he was not going to accept Graviere as Prefect:

was coming
had been undertaken

that Father Graviere

effort

to take

in Australia. His rage

The appointment of Father Graviere
in

that

rd

like to invite the

is

evident proof that you have no trust

courage. ... I am so mad about it
other priests to a meeting to elect a Superior and

your missionaries or confidence

in their

refuse the one you are sending.

.

.

.

The

possible reaction of your mis-

no weight with you. The African missionaries are only
children and idiots: they need a mature man to direct them. Beware lest
these missionaries, so despised in your eyes and the eyes of your grave
councilors, despise you in turn.
You want to send your missionaries
sionaries carries

.

again to certain death, but

this

.

.

time they

will

not go.'^^

In 1848, when he needed some money for his mission, he simply wrote a
bank-draft in the amount of 10,000 francs against the non-existent funds
of the Congregation without even notifying Libermann. It was only with
the greatest difficulty that Libermann succeeded in honoring the draft
and preventing the mission or the Congregation from going bankrupt. '^^

'"N.D.,

8, 157, 113; 11,

'35N.D., 10, 204, 205

1846. Cf. N.D., 8, 142
>3«N.D., 10, 153.

ff.,

ff.

64 and 70.
387; Arch. C.S.Sp., 152-B-Vl:

lettre

de M. Arragon, 24-25 mars
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Improbable as it may appear, this "savage" was ferociously — that is the
proper word for it in his case — faithful to the rules wherever any point
had been definitely regulated. His impulsive refusal to recognize Father
Graviere was motivated by the fact that this priest "had not been long
enough in the novitiate" and "did not know the rule well enough." Libermann countered this by a formal command — the only one I have found in
his extensive correspondence: "In the name of Our Lord Jesus Christ, I
Father Graviere kindly, charitably, and with the
dispositions one should have toward his superior." The command immediately produced the desired effect. *^^
After the death of Bishop Truffet, when Arragon was temporarily
acting as superior, he did not dare to change the fatal starvadon diet

order you

to receive

previously imposed by the prelate. He even imposed the same regime on
Father Briot who was merely passing through on his way to France. When
this guest became so ill that there was serious question about his ability to
reach the ship, Arragon told him that it was more perfect to die at his post

than to seek a cure. Being reasonable, Briot thought it better to stay alive
and work. He finally succeeded in obtaining wholesome food and recovered almost immediately. Only then did Arragon dare to discontinue the
diet that the bishop

had imposed on the community. '^^

Having heard by chance that Father Schwindenhammer kept a chalice
in his room, he jumped to the conclusion that private property was being
countenanced. The usual formal protest was at once dispatched to
Libermann and the Venerable had to pacify this recalcitrant son by
poindng out that he had personally put it there for temporary safekeeping. Arragon was so much concerned over uniformity in the community
that he addressed a reproach to Libermann for having more furniture in
his room than the novices had. Again, Libermann had tojusdfy himself by
showing that, as Superior General, he needed at least a desk that could be
locked.'^^
all these annoyances, Libermann loved and trusted Arragon.
knew
how
to handle him, in friendly but firm fashion, without "allowHe
ing him to meddle in things that do not concern him." Guided in this way,
Arragon did excellent work in the mission. He prepared useful studies of
the Wolof language, learned Arabic, and founded several missions. The

Despite

most important of these was established near a wretched village, called
Ndakarou. Struck by the potentialities of the place, Arragon concluded a
treaty of friendship with the local king and secured his protection. With
the aid of his confreres he manufactured building blocks and put up a
substantial building that measured a hundred and ten by forty-six feet.
He had judged the site very well. When ten years later France claimed
'"N.D.,8, 143.
'3«N.D., 10, 79.

'"'N.D..9, 46; 8, 132.
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Ndakarou became Dakar, now one of the most
In addition, he founded or helped in founding
missions in Ngazobil, Joal, and St Mary's in Gambia, which became the
chief residence of the Bathurst diocese. In 1855 he set out for Europe to
the area as a colony,

important

cities in Africa.

restore his broken health.

However, he was not to see his native country
due to enter the harbor, Arragon died

again. Shortly before the ship was

off the coast of France.

'N.D.,

Comp., 306

ff.;

^""^

Ap.H., 81

f

Chapter Eight

THE DRIVING FORCE OF THE CONGREGATION
LIBERMANN

S

SPIRITUAL AND APOSTOLIC DOCTRINE

Readers whose interest is limited to the story as it unfolds in these pages
be well advised to skip this chapter. It would only bore them. Others
may wish to achieve a measure of insight into history by learning something about the driving force which, since the middle of the nineteenth
century, has animated the Congregation and influenced the achievements of its members. For them two brief studies are added here: one
concerning Libermann's spiritual doctrine insofar as it applies to people
involved in an active life, and another regarding his theory of evangeliza-

will

tion.

His teachings on those two points need to be considered explicitly
because they differed significantly from the commonly held views of his

contemporaries and exercised a profound influence beyond the relatively
narrow confines of his congregation. It is often claimed that it was St
Therese of Lisieux who caused a real revolution in the history of spirituality by substituting an asceticism of the litde for the search for crucifying
deeds. But as Pierre Blanchard, a well-known authority on ascetical theology, points out, half a century earlier, "Libermann had already started
this revolution in the direction he gave to the countless people who
entrusted themselves to him."^ His theory of evangelization was likewise
strikingly ahead of the times and has since found official confirmation in
many directives emanating from the Holy See.

Libermann's Spiritual Doctrine

1.

Libermann's spiritual teachings are to be found in his voluminous
correspondence,'* a number of instructions published after his death
and in his commentary of the Gospel of St John. Taken together, they
'* About 1,800 of his letters have been preserved, but
about ten per cent of the total written by him.
'

P.

Blanchard, Le Venerable Libermann

,

1

,

this

number

is

estimated to be only

436; Louis Liagre, .S/f Therese de I'Enfnnl Jesus

Venerable Francpis Libermann, Paris, 1937.
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present a "science of holiness" which escapes the confines of his native
country, rises above the rationahsm, romanticism and self-conscious mortification

of the nineteenth century and,

in

its

maturity, belongs to no

particular school of spirituality.^ Averse to rigid systems in the spiritual

Libermann's doctrine possesses a universality which flows from his
emphasis on the idea of allowing the Holy Spirit to act freely in each
person. Paradoxically, it transcends the limitations of time and space by its
very concreteness, for Libermann is concerned with the person — any
person — in the exact situation where each one finds himself. This concrete wholesomeness gives his message a kind of timelessness and modern
touch. One might even characterize it by the contemporary terms "existential" or "phenomenological" and dare to speak of a "situation spirituallife,

ity."2*

Contemplation and Practical Union. Libermann soon realized that contemplation is rarely attained by people who are engaged in an active life. A
supernatural state in which man is wholly lost in God presupposes as a
natural condition certain favorable circumstances that are not easily fulfilled by people whose lives are enmeshed in work and action. For this
reason he devoted much attention to what he called "practical union" with
God. In such a union one is faithful to grace in all the big and little
circumstances of everyday life and sees everything in relation to God.^
to God. The way to reach this union lies in what he calls
may be best translated by the phrase "willing and
which
perhaps
abandon
total surrender to God."^* By this term he understands the submission of
all our powers and activities to God's will, no matter in what way this will
manifest itself, whether it be through a personal illumination by the Holy
Spirit, our superiors, the accepted rule of life, or in the concrete historical
setting in which our life runs its course. Thus abandon means a total and
unconditional surrender of ourselves to God.^

Total Surrender
,

struck by the fact that Libermann's aversion to systematism in spirituality and
when his contemporary Soren Kierkegaard (1813-1855) revolted
against Hegel's rationalism and laid the foundation for an existential approach to philosophy, religion and the human sciences. Libermann also uttered the keyword of Edmund
Husserl (1859-1938), the founder of phenomenology, long before this distinguished Jewish
philosopher was born: "We must aim straight for the things themselves." And with his Jewish
contemporary Karl Marx (1818-1883) he proclaimed that "in order to conceive matters

^*One

is

asceticism occurred just

one must view them practically." To the best of my knowledge, no comparative study
Marx and Libermann has as yet been made.^

exactly,

of

^*Others have characterized
or spiritual poverty."

his spirituality as

one of self-denial,

passivity,

peace of soul,

^A. ReU(, Paiwrete spirituelle et Mission d'apres le P. Libermann, Paris, 1955, 26; Paul Sigrist,
"VAhermdinn," Dictionnaire de Spiritualite vol. 5, Paris, 1976, 771-772.
^For a comparison of Kierkegaard and Libermann see J. Heijke's article in Spiritus,
supplement 1964, 101-115. Libermann quotations in N.D., 7, 81 f. (cf. 8, 36).
^E.S., 480 ff., 526 L; L.S., 1, 275.
^L.S., 1, 74, 76, 278, 285, 296; 2, 451, 517.
•'Cf. Blanchard, op,cit., 1, 12 L; J. Gay, The Spirit of Venerable Libermann, New York (1954).
,
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One who has surrendered himself to God in this way allows him to do
whatever he wishes; such a person simply places himself at God's disposal
without any reservations. He allows himself to be molded by God, knowing full well that the God of love does not destroy his creature but brings its
potential to the fullest possible development. In this joyful and total
surrender one is concerned only with pleasing God in everything and acts
under the influence of grace. The Holy Spirit himself, as it were, has
become the only source of one's life.^
This doctrine avoids two opposite extremes — the one which tends to
leave everything to God and remain purely passive (for Libermann insists
one must act according to the directions of the Holy Spirit); the other,
which strives to take the initiative in everything (for Libermann wants us
to act only under the influence of God's grace). Libermann's total surrender must not be confused with the total passivity of Molinos, for it is not
merely the attitude of mind desirous of perfection. His total surrender
implies considerable personal effort on the part of man to control his
impulses, master his impatience, and overcome self-set patterns of judgment and

The

activity.^

surrender to God's grace does not fit any predetermined
system of spirituality, for the simple reason that systems are something
abstract and artificial, while people are concretely different and therefore
influenced by God in different ways. It is not surprising, then, that
Libermann disliked spiritual systems and abstract patterns of spiritual
life, because these nearly always constitute an obstacle to the free action of
the Holy Spirit on the person.^
total

Total Surrender

does not

and Self-Renunciation. By self-renunciation Libermann

mean that we should

inflict all

kinds of positive mortifications

he was definitely averse

on

such practices. Instead, he
recommends that we remove from ourselves all attachment to our own
views, our comforts and our inclinations, for it is these that hamper grace.
This attachment finds its source in self-love and sensuality, which are the
twofold root of all our spiritual evils. By self-love man lets himself be
guided by considerations which center in him rather than in God. He replaces God by himself. Through sensuality man yields to created goods
instead of surrendering himself to God. These two roots of self-love and
sensuality should constitute the object of our efforts at renunciation.
Here, again, Libermann rejects the artificiality of any spiritual system
ourselves.'** In fact,

to

•"The
finally

greatest temptation I had to fight against in him was his desire for mortification.
took away his discipline and forbade him all kinds of mortifications."'"

'N.D.,4, 104 f.; L.S., 1,295.
»N.D., 3, 259.
»N.D., 3. 265; L.S., 3, 349; Commentaire du
Cf. Blanchard, op.at.. 1, 194 ff.
'"D.S., 331 ff.; N.D., 4, 315; 9, 195.

S.

Evangile selon S.Jean, Ngazobil, 1872. 231

I

f.
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which advises us

to attack

our defects one by one

until

none are

left

and

reached. Instead, he wants us to remove all defects by depriving
them of their ultimate source of life and growth.^'
holiness

is

Generally perfect self-renunciation is not something to be reached or
even approximated by a single act of will, even though such an act may be
prompted by grace. Normally the process advances by stages. First the
person striving toward God tends to avoid self-seeking and such pleasures
as would involve a complete break with God through mortal sin. The
second stage is reached when man tries to become detached from himself
wherever attachment would imply even the slightest deviation from God's
law. Finally, he becomes so detached that he wants only what is most
agreeable to God. These are the three stages traditionally described as the

and the unitive way.*^
and Mental Prayer. For one who sincerely endeavors to
surrender himself to God, mental prayer does not mean an interruption
of ordinary life to consider something which normally receives only
occasional attention. It means leaving aside for some time the everyday
cares and relations with other people to devote oneself^ consciously andfully
to the God who dominates one's every action. Thus, again, there is no
need to follow any special method of mental prayer, whether it be Sulpician or Ignatian, except perhaps in the beginning of a person's spiritual
life when he has not yet become sufficiently committed to God. As soon as
possible all such methods should be given up in favor of a simple contact
purgative, the illuminative
Total Surrender

with God.^^

The

prerequisite of mental prayer

nunciation of our

own

self during the

is

recollection,

which means the

re-

time of prayer. Such recollection

is

we endeavor to live with God in everyday life. For one
whose life moves on a wholly natural level and tends to stay there, mental
prayer will always be nothing but a dreary exercise, an unpleasant way of
wasting time, a burden to be dropped as soon as possible.*^
People who lead an active life, beset with all kinds of cares and occupations, may experience great difficulties in recollection, even though they
sincerely try to practice surrender to God throughout their work. To such
people Libermann offers this advice:
possible only

if

In what, then, ought your mental prayer to consist?

remaining

That

is

all.

and truthfully
making numerous

restfully, peacefully

Do

not aim at

It

should consist

reflections or

in

Our Lord.
eliciting many

in the presence

of

wretched little
enough. Do not seek to express to him the
sentiments you have or wish to have; do not violently expose your wants.

affections. Force nothing; abide in Christ's presence as a

child before his father; that

1, 347; 2, 180; E.S., 298
>2E.S.,475.

"L.S.,

i^L.S.,

3,321; 2,354,462.
355.

"-•L.S., 2,

ff.;

is

L.S.. 2,

275; E.S., 477; L.S.,

1,

419, 315.
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your poverty and weakness. Put yourself at

his

Do this without effort
words. One must be accus-

with you what he pleases.

.

.

.

and avoid a multiplicity of interior or exterior
tomed to live in God's presence, and then, during prayer, be internally
separated from all things, in order to lay oneself open before the divine
Remain in his presence, willing to be at his disposal. Let it be
Lord.
enough for you to direct your gaze on him from time to time with this
intention. When distractions come, try now and again to put them gently
and quietly aside, and be content with looking peacefully at him to whom
you belong. ^^
.

.

.

Surrender and Sin. Surrender should be practiced even with respect to
our sinfulness and our desire for holiness. Constant self-analysis puts us in
considerable danger of self-love, self-complacency and presumption. Ima sign of natural activity— we are trying to

patience with ourselves

is

ourselves holy, whereas

God alone can sanctify us. As

"to seek less to

know

peacefully to please

in

what things we fail in regard
in all our acts."^^

to sin,

to

God

make

he advises us
than to strive

him

The main fruit of such a total surrender to God during our life is a
profound peace of soul whose inner depths no trials, no temptation ^nd
no discouragement can disturb. Having no desires that are our own, we
can rest in the embrace of God, we have obtained "the peace of God which
passes

understanding."*^

all

Such

in brief outline

insofar as

2.

it

is

the basis of Libermann's spiritual doctrine

concerns people

who

are involved in an active

life.^*

Libermann's Principles of Evangelization

Libermann's importance in the history of modern missiology has
gained widespread recognition. The Jesuit A. Retif, for example, says that
he "was strikingly ahead of his age," and the Oblate J. Dindinger gives a
detailed analysis of his writings because of his "extraordinary importance," his "decisive importance for the Negro mission."^* The best tribute of all, however, lies in the fact that, as Bishop Chappoulie pointed out,
^*The preceding pages endeavor to express Libermann's doctrine in its maturity. He
himself admits'* that in his earlier days as a youthful convert he was often too harsh and
unyielding. But, as he matured in wisdom and grace and acquired more experience of
human beings, he learned the patience and moderation which characterize the master of the
spiritual life.
®*It stands to reason that not all of Libermann's ideas were ahead of his time, for no one
ever escapes being also a child of his century. For example, one finds no ecumenical attitude
toward other denominations, although he admitted that many of them were in good faith.
'^L.S.,

3,462

>«L.S.,

I,

f.;

N.D.,

1,23,24,54;
'«N.D., 11, 320 f.
'^L.S.,

7,

37

f.

331, 336; N.D., 4, 135
E.S., 49.

f.;

L.S.,

1,

115

f.

(quotation).
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his ideas

would be found

documents of the Church

in the official

in the

twentieth century.^''

Preconditions of All Apostolate: Freedom of Conscience
to the

and Openness

World

Faithfulness to the Holy Spirit demands respect for human beings as
endowed with God-given powers of intellect and free will. Because these

human beings live in concrete social, political and cultural situations in the
world, the same faithfulness also requires that our religious ministry be
open to the world. Libermann stressed these two points long before they
became commonly accepted.

Freedom to Conscience. No one, Libermann held, should be forced to
accept belief in God, any religion or moral code. Writing to Father — later
Bishop — Le Berre, a missionary in Africa, he told him in 1847:

We

should have a loving interest in all people, no matter what they think
about religion and about us. We should also be full of respect for their
God has given these people the
freedom to think and act as they see fit.
power freely to reject him and to act against his will. Consequently, we must
.

.

.

not try to force them or become irritated with them.

Openness

to the

World. In the

first

half of the nineteenth century France

and most of the Western world underwent profound economic and

social

changes. This, in 1848, resulted in many revolutions throughout Europe.
When after the February Revolution most French priests were fearful of
the new situation and longed for the "good old times," Libermann wrote:
that we live now no longer in the order that was established in
has been the misfortune of the clergy in recent times that they
but we
remain stuck in the ideas of the past. The world has gone ahead,
have fallen behind the times. It is time for us to catch up with the world in

Keep

in

mind

the past.

It

.

.

.

fidelity to the Gospel, to do good and combat evil according to the
Clinging fearfully to the "good old
and the mentality of the age.
dmes" and holding fast to the old ways of thinking will simply nullify all our
efforts and give the enemy a chance to entrench himself in the new situation. So let us frankly and simply embrace the new order and breathe into it

complete
situation

.

.

.

the spirit of the Gospel.
Similarly, he accepted without question that the "curse of

Ham" had fallen on the black race.

Unlike others, however, he held that this "curse" was not of divine origin but human, and
thought that it was high time to remove it because "these people are created in God's image
like anyone else." Moreover, he often wrote about Negroes in tones that strike us today as
paternalistic, but it should be kept in mind that the only Africans he knew of were those
victimized by slavery or exploited by traders on the coast of the continent.^"
'''Retif.op.a/., 12: J.

Dindinger, B.M., 17,421-428, 453-461 and p. X; ChappouUie, B.G.,

42, 273. Cf. also Blanchard,

op.cit., 2,

2»N.D., Compl., 48, 62, 182; 8, 223
VidLxn" Spiritan Papers, 6, 33 ff.).
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ff.

(cf. J.

Lecuyer, "Father Libermann and the Curse of
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that retain full validity and urgency even today in the last
century. Libermann impressed this need for
the
twentieth
of
decades
openness to the world particularly on his missionaries charged with the
evangelization of the new world of Africa. We will see more about this in
connection with mission and civilization.
Libermann was also profoundly conscious of the fact that the Revolution of 1792 had caused great changes in the mentality and the world of
young people. He realized that the educational methods followed in the
"good old times" were outdated and that, in particular with respect to
candidates for the priesthood, new approaches should be used. Ignorant
of the fact that the eighteenth century regulations of Holy Ghost Seminary, with their strict and detailed supervision of everyday life, had been
highly praised by Propaganda Fide in 1824 as a model to be followed

These are words

elsewhere, he wrote very candidly:

from
methods in vogue before the Revolution of 1793. Experience shows that
the old approach is no longer applicable.
In these days the education of seminarians must be totally different

the

Few would dare to challenge the claim that his words apply afortiori to our
time and that his critique applies also to nineteenth century approaches
that

now have become even more

antiquated. ^^

The Church as Mission
Libermann's theology of mission is founded on God's will to save all
to go and teach all nations, but in typical
fashion he centered it in the priesthood of Christ. "The priestly spirit" of
Christ, he said, "is nothing but a spirit of reconciliation and salvation for
the whole human race." Thus every priest is somehow a missionary. "If
you don't have the missionary spirit," he told Father Clair, "you do not
have the priestly spirit." The same applies to "the bishops [who] have
received the fullness of the priesthood. They must extend their concern to
the whole world," and not narrowly confine their interest to their own
^local Church.
Libermann does not explicitly speak about the role of laypeople in this
context because he was addressing himself primarily to priests and bishops. However, the idea that the whole of the ecclesial community is
involved in the mission would follow from the universal "royal priesthood" shared by all the faithful. In fact, Libermann wished laypeople —
both foreign and native — to become involved in the task of evangelization
as catechists, helpers and models of Christian life.

mankind and on the mandate

^'N.D., 9, 248 (freedom of conscience); 10, 151 (openness to the world); 12, 525 (seminary

education).

"N.D.,

9,

372; L.S., 2, 316.
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Because evangelization

a task of the whole Church,

its central authorshould not be taken,
Libermann adds, as if complete centralization of authority and government is needed. That would even be wrong, for Our Lord "has given
special and detailed power to each of the Apostles or bishops." If the
bishops' concern extends to the whole world, then excessive centralization
would destroy the "compact unity" which the various parts of the
Church — the local Churches — should constitute "in accordance with its
institution by Christ, a unity guided and directed by the Head of the

ity

obviously

lies in

is

the Pope as

its

head, but

this

Church."
But "the Church must not and cannot be led in the same way as secular
governments rule." The "tendency to a marked degree of centralization
... is dangerous for the very person who introduces it," whether in the
Church at large or in a local Church. It "impresses a false spirit on the
people and the works which he directs. I say 'a false spirit' because it is not
in keeping with the Gospel. "^^ One can hear in his words a prophetic
appeal for the collegiality and co-responsibility found in the documents of
Vatican council

II.

Purpose of Missions: Local Churches and Native Leadership
Local Churches.

The collapse of so many flourishing missions established

former ages had made a profound impression on Libermann. "It seems
that any ill wind is enough to destroy everything," he sighed. "Several of
the most brilliant conquests have collapsed ... at the very moment when
they were at the height of their bloom." Africa itself presented just such a
sad spectacle in its ruined missions of Congo and Angola. Undoubtedly,
in these territories, the early missionaries "produced numerous Christian
communities, [but] perhaps without using sufficient means to consolidate
the fruits of their labors by giving these communities the stable strength of
a Church. "^^
To avoid repeating this mistake, Libermann clearly impressed on his
missionaries the exact purpose of their work and the general plan of
action to be followed. In a memorandum addressed to Propaganda in
1846, as well as many earlier and later letters, he boldly and unhesitatingly
outlined his thoughts, which differed considerably from general contemporary practice.^* The purpose of the missions, he wrote, is "permain

'*Similar ideas were proposed at the same time by Jean Luquet (1810-1858), a friend of
since 1838. Luquet had first planned to join Libermann's society, but in 1841 he
entered the Foreign Missions Society. Later he became a bishop. The two kept in frequent
touch — more than a score of Libermann's letters to Luquet have been preserved. They must

Libermann

have influenced each other in many respects.^*

"N.D., ll,97f.
"N.D., 8, 241,235.
^^N.D., Compl., 18-146; R. Roussel, Un Precurseur, Mgr Luquet, Langres, 1960.
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nently to implant our holy religion" by "beginning the construction of the
"^^
stable edifice of a canonically established Church.
Of course, this idea was not exactly new. The Apostles themselves had
propagated the faith by founding authentically local Churches wherever
they went. However, in the course of time their rnodus agendi had been
largely forgotten. Missions had come to be established more and more as
"foreign religious colonies,"^* and the whole mentality of the operation

smacked somewhat of colonialism. All too frequently, also, evangelization
were directed to the immediate conversion of the greatest possible
number of individuals rather than the planting of a new local Church that
was truly rooted in the local people and therefore a safeguard for the
future. Against this shortsighted view Libermann argued:
efforts

I

perfectly understand your grief to see so

perdition and your desire to go to their aid.

many people on
.

.

.

the road to
[However,] do not forget

The
you are not there for the present, but to build for the future.
and ill-conceived step, by a measure
which produces an immediate good result, may perhaps mean the loss of
[The loss of some individuals] certainly
more than a hundred thousand.
is a great misfortune, but it would be incomparably more unfortunate if in
your hurry to save a few of these individuals you allow a whole people to
that

.

.

.

ten individuals you save by a hurried

.

.

.

perish. ^^

martyrdom which in the past so often dominated
Libermann soberly remarked that his men should "not go to
seek death in the missions, but to work for the salvation of man." He
added that ordinarily he "would not want to accept a vocation based on
such a desire" and warned his sons that recklessly fearing "neither death
nor disease" was a sign of zeal, but of an imperfect and imprudent zeal.^^
Native clergy. Libermann's campaign for local Churches necessarily
As

to the desire for

missionaries,

implied the formation of a "natural clergy," a "native clergy, rooted in the
To arrive at lasting success, he wrote:

country, a native hierarchy."

Only one way seems practical to us — namely, to base ourselves from the very
beginning on a stable organization indigenous to the soil which we want to
cultivate.

The formation of a

native clergy

.

.

.

supplies the only

means whereby

the

of the Gospel can be widely diffused and the Church solidly established
the countries where we are called to work.

light
in

''*Term used by Bishop Constantini, Secretary of Propaganda, in describing the former
methods of missionary work. They produced only "miserable results. '"^^
^"N.D., 8, 242, 275. J. Lecuyer,

"The Local or

Libermann," S/7mton Papers, 1, 18 ff.
"Missiewerk, 1940, 86 fL CL N.D., Compl., 62
"N.D., 11, 193 L
2«N.D., 6, 155; 3, 85, 94 fL; L.S., 4, 223 L

Particular
f.

Churches According

to

Father
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Undoubtedly,
but

if

in the

beginning [the new bishop] would need white

priests,

the preservation of an exclusively white clergy were to be a policy

adopted permanently or at least for too considerable a time, decay [of the
local Church] would be inevitable.^"

new

"As soon as possible," therefore, a native clergy should be formed "so that
foreign priests can be dispensed with." Again, "to put it briefly," this
mission (Haiti) "needs a bishop and a clergy who come from the country
itself."^' Libermann's insistence on this aspect of evangelization explains
why his priests, within a few years of their arrival, opened seminaries
wherever ther were sent.^* He likewise encouraged native foundations of
Brothers and Sisters and urged that they be fully adapted to the condition
of the land of their origin. Thus it was wholly in accord with his views that
his priests founded religious congregations a few years after their arrival
in

Reunion and

The

Africa.''^

generation of native priests, he thought, would still need
considerable guidance by foreign missionaries because of the enormous
pressure arising from their non-Christian environment and the bad
example set by corrupt Europeans. As time went on, however, "foreign
priests would no longer be needed."^"* The new local church would then
first

be solidly established, and the missionaries could withdraw "to go to the
aid of another part of the Church which at that time would be most
abandoned." Yet, they should not prematurely "give up a mission already
begun to undertake another one" in even greater need, but stay until "the
first one is so well established that it is no longer in a condition" of great

need and neglect. ^^
Co-responsible Laypeople.

new

local

clergy

Churches

— but

Libermann did not view the establishment of

as exclusively the task of the clergy

— even of a

native

as involving the active participation of the laity as well.

Laypeople should take part in it as catechists "to spread the true doctrine
and educate their fellow countrymen in the faith and in Christian living."
He even thought of preparing Negroes'"* from one country to become
^"^
missionary priests, catechists and educated layleaders in other lands.
The laymen were to be taught to become "teachers, farmers, master"*h was not always easy to get the idea of native priests accepted. From Reunion Le
Vavasseur wrote: "If they knew that we were even thinking of sending a Negro to France to
become a priest, they would literally hack us to pieces. "^^
'"*hi 1867 the Indian Spiritan Brother Francis Nassy became a missionary in East Africa,
and in 1869 the black Spiritan Emile Cady went from Reunion to work in Gabon. He died in

Goree

in 1880.

8, 235, 242; D.S., 537.
3iN.D.,6, 64; 8, 340 f.
32N.D.,6, 611.

""N.D.,

='3N.D.. II, 114 ff.
^•N.D., 6, 285, 294; 2, 182; 6, 64 (letter to Isaac Louverture).
35N.D., 2,482 (cf. 3, 94), 241.
'"'N.D., 6, 393; 7, 126. For footnote 10* see B.G., 7, 368; II, 132, 685

ff.
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not just to operate things but "how

things operate," so that they would be able to continue on their own. At
the same time, they should be given "a more advanced knowledge and

understanding of religious principles" and careful training

in

"moral

conduct," so that their superior knowledge would be a credit to the
virtuous and religious life. In this way, he told Louverture,* ^* both priests
and laypeople would tend to the same goal; "spiritual happiness" and "an

honest well-being on the natural level" would go hand in hand.^^
While advocating in this way the preparation of an elite, Libermann did
not wish to separate knowledge and work in their education. On no
account did he want to contribute to the formation of a privileged class at
the expense of other people. "It is absolutely necessary," he wrote, "that
the civilization brought to this country [Africa] produce great solidarity
among the indigenous population. If it were to result in disorder, it would
not be much of a present for them." The educated elite he had in mind
was one endowed with "all the religious and social virtues" and, therefore,
"capable of making themselves useful with respect to their fellowcitizens."

We see here how for Libermann the education of a developing nation
should include the head, the hand and the heart and be for the benefit of
the whole people. It may be useful to point out that similar ideas presided
over the founding of Samuel Chapman Armstrong's famous Hampton
Institute for

Negroes

in Virginia in

1868 and that Armstrong's ideas

influenced the educational policies in British-controlled African colonies
after

World War

I.^^

Evangelization and Civilization
Civilization and Work. Libermann's plan to create a "basis of civilization
independent of the presence of [foreign] missionaries" by making the
African laity "teachers, farmers and master-craftsmen" should not be
understood as if he considered Africans suitable only for relatively humble positions. On the contrary, he maintained that "Negroes are not less
intelligent than other peoples" and backed up his assertion with relevant facts. Among Africans, he concluded, "there are people with a head
on their shoulders." The only difference between them and others was
"*Isaac Louverture was a son of the famous Haitian self-educated slave known as
Toussaint L'Ouverture (1744?-1803), who led the Negro rebellion which gave Haiti its
freedom. In 1793 he drove out the invading British and Spanish armies; in 1801 he
conquered the Spanish-speaking part of the island and united it with its French-speaking
section. Treacherously seized by Napoleon's General Leclerc in 1802, he died in a French
prison as a martyr of his people. His son was a good friend of Libermann, who wrote him
several letters.

''N.D., 7, 167; 8, 248; 6, 66 (another
Louverture N.D., 4, 391; 6, 32, 62, 65.
^''N.D., 6, 66 fL; Groves IV, 111 ff.

letter to

Louverture). Cf.

10,

452. Letters to
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absence of formal education, "only the most outstanding
white people, they were "well
minds can
instructed from their youth and carefully educated," no one could seriously maintain that they are incapable of taking their place in all "the
different ranks of society. "^^
If Libermann modestly abstained from entering into greater and more
specific details about the education of Africans, one reason was that "in
the beginning things [can be done] only imperfectly."^^ A second reason
was his reluctance to draw up specific plans for conditions about which
experience could not yet supply all the necessary information.^^* That
was why he constantly warned his sons in that precolonial period of
Africa: "Do not lay down precise and fixed ideas. It is too soon for that.
We must remain flexible enough to modify and change, if necessary, the
Experienced^* will be our teacher.""*^ A
way of implementing our plan.
final reason was, as we will see, his firm intention not to disturb the native
African ways of doing things by substituting European views.
On the other hand, Libermann thought that it is necessary to "institutionalize" work as a freely accepted activity, making it a stable element
of society, if an advanced and lasting civilization is to arise. For it is only
that, in the

rise to the surface." If, like

.

.

.

.

.

.

work has entered the mentality of a people and when
means and methods of work are available to them that they can
rise above the bare subsistence level, develop more complex social structures and cultivate fully their human potential. As Libermann pointed
out, "the rudimentary civilization which does not go beyond the elementary use of the spade and the tool cannot go very far in producing lasting
changes in the ways people act," it cannot "permeate the social and civil
order" and secure an "honest well-being on the natural level."'*'*
Civilization as Missionary Work. At the same time Libermann was convinced that without this "more advanced civilization" the Christian "faith
could not achieve a stable form among these [African] peoples nor the
nascent Churches a secure future." Wide open to all human dimensions,
he realized that a "complete" civilization must include the authentic
dimension of man's religiousness. That was why, unlike Marx,*^* he

when

the duty of

efficient

'^*He shared this reluctance with Karl Marx, who wrote: "Going beyond the immediately
given conditions ... is not merely useless but harmful.'""
'^Libermann assumed this attitude of deference toward experience as a general principle in all kinds of affairs. It is another indication of the openness toward the world which he
advocated .^^

Marxists argue that Marx rejected religion only as he saw
work in its distorted historical forms, that is, as an opiate of the people which prevent
them from removing the causes of their misery and as an instrument of oppression.

'•Some modern "unorthodox"

it

at

39N.D.,

8,

227

f.,

248.

""N.D., 8,248.

*'^M2iV\,AusgewdhlteBriefe,^er\'\n,n.d.AQ1: Brief an

«N.D.,9, 42f.
"See e.g., N.D.,

2, 153
4*N.D., 8,248; 6.66.

f.;

4, 177, 210; 8,

46

f.;

Domola Nieuwenhuis, 22

13, 318.

Feb. 1881.
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included in this complete civilization for these "new human beings" the
fundamental element of religion: "Civilization is impossible without
faith." Accordingly, there can be no secure faith and no firmly established
local Churches without an advanced civilization and, conversely, no secure civilization without faith and its social structural form called the

Church": these "two principles

"local

[are] correlated.""*^

Thus one can understand why Libermann saw

the duty of bringing this
an integral part of missionary work to countries
where such a more complete civilization was still lacking:

advanced

Our

civilization as

mission

initiating the
It is

.

.

consists not only in

.

announcing the

peoples to our European'^*

the task, nay, the duty of the missionary to

morality

is

concerned, but also

in

its

faith

but also in

civilization.

work at it, not only insofar
and physical aspects, i.e.,

intellectual

education, agriculture and technical knowledge.

as
in

If the missionary takes
charge only of the moral aspects of civilization, without worrying about the
rest, others will take over, and he will often see them destroy in a short time
what he has tried to build up at the cost of much trouble and labor. ^^
.

.

.

Accordingly, both the more advanced civilization and the establishment
of native local Churches were to be reached by means of schools and
education. When his priests objected that "the missionary is not a
school-master,"
I

Libermann

understand that

Nevertheless,

it

would cost the missionaries very much

it

is

replied:

urgent to take

this step in

to act as teachers.

order to consolidate their

efforts.

In

my

opinion, to abandon the schools

missions.

Your reply

Once badly

that

you

started, a mission

will start
is

is

to destroy the future of the

them again

date

at a later

is

a joke.

bring to a successful conclusion.
time-consuming and full of trouble, it is

difficult to

work of schools is
important to undertake it from the very beginning.^**

Just because the

Safeguarding the Indigenous Cultures. If evangelization is to lead to the
implantation of the Church in a new region as a self-sustaining Christian community, it must be rooted in the mentality, customs and culture of
the people and not in the culture proper to the missionary's
try.

That was why with

a

home coun-

deep sense of urgency Libermann wrote

to his

priests in Africa:

'^*When Libermann speaks of bringing "European" civilization, he
above-described "will to work" and methods of working.^*'

is

referring to

tfie

^^N.D.,8, 248.
^®See also Blanchard, op.cit., 2, 285 ff. and A. van Melsen, "Science and Christianity as
Universals of Culture," The Thomist, 31 (1967), 137-158.
*^N.D.,8, 248f, 318.
^«N.D., 9, 50, 44.
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Rid yourselves of Europe,
the Negroes,

and you

will

its customs and mentality. Become Negroes with
judge them as they ought to be judged. Become

Negroes with the Negroes, to train them as they should be trained, not in the
European fashion but retaining what is proper to them. Adapt yourselves
to them as servants have to adapt themselves to their masters, their customs,
their taste and manners, in order to perfect and sanctify them, to raise them
up and transfonn them slowly and gradually into a people of God. ^^

And, again,
[The missionaries] must pay particular attention to which customs and
habits are characteristic of the people and the land. They must carefully
avoid disturbing these customs (unless they are against God's law) and
modifying them in a European fashion. They will simply try to make [the
people] more perfect in their own way of life and in accord with their own
customs."^"

Means of Evangelization
Personal Holiness and Natural Talents. Libermann stressed repeatedly the
primordial necessity of holiness, not merely for the personal benefit of his
sons, but as an indispensable means of evangelization:

The people of Africa will

not be converted by the work of clever and capable

missionaries, but through the holiness

and

sacrifices

of their

priests.^'

reason is rather obvious. The planting of a new ecclesial community
cannot be reduced to the level of a multinational business enterprise,
which may succeed through sheer management and organization. In its
primary dimension the Church has a superhuman character and, therefore, can sprout and grow only through God's grace. Thus, in this respect,
the missionaries' role is reduced to that of being "faithful instruments" in
God's hands: "It is not our work that we are doing but his."^^ The most
that human beings can do is endeavor to be a perfect instrument which
offers no resistance to God's action; in other words, to be holy.
Apart from this reason, which applies to any kind of work in God's
service, Libermann indicates two others that are proper to the missions.
The first is that missionaries labor among peoples who do not yet have

The

Thus the nascent Churches dealmost
on
missionaries'
example for their initiation into
pend
entirely
the
Christian living. That's why, in Libermann's language, the latter's "sins
would be original sins" transmitted to the newborn Christian community,
just as their virtues would impress a lasting stamp on it.^^ Secondly,
firmly established Christian traditions.

*«N.D., 9, 330.
5"N.D., 10,452.
=^'D.S., 183.

"N.D.,
"N.D.,

9, 63, 155.

9,

325.
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founding a new local Church demands much more than is ordinarily
required for maintaining an established Church, patience and perseverance in the face of seemingly endless failures and an extraordinary degree
of self-denial.^^

To

foster this holiness,

Libermann

told his sons that "although the

necessary condition." He was
convinced that the loss of fervor and piety "is bound to happen without
fail to most of us living in isolation." The expression "religious life" here
does not refer to so-called "public vows"— the Congregation had none
during his lifetime — but to a community life-style, based on a sober use of
material goods, common religious practices and guidance by a common

mission

is

the purpose, religious

life is its

authority. ^^

The emphasis which Libermann

placed on sanctity does not imply that

he scorned natural talents as a powerful asset in the planting of a local

an instrument must be suitable for the purpose aswould be of little use in adjusting the delicate
signed to
mechanism of a watch, and a saintly missionary who is bereft of natural
Church. After
it.

talents

is

all,

A hammer

is hardly necessary to
concepts of the grace of state,

just as unfit for apostolic endeavors. It

point out that Libermann nurtured

no

false

as if it could make up for a lack of natural abilities. In fact, he was so
convinced of the usefulness of natural talents and training that he always
directed his men to prepare themselves for their task and stressed the
need for careful but flexible planning.
For the same reason he stressed natural gifts whenever he presented
candidates for the episcopacy, characterizing them as "well-educated,"
"capable," "conciliatory," "used to dealing with men of the world." For the
same reason again, he wanted his men to take such elementary business
precautions as insuring their baggage and packing adequate supplies
instad of leaving everything to divine Providence. For the same reason
finally, he insisted that aptitude and desires be taken into account in giving
appointments, and that individuals be not placed permanently in positions below their God-given talents.''^
Represeyitatives of the Church. To make sure that people could recognize
his missionaries as sent by the Church and not by a political power, he
warned them:

Take care never to go beyond the sphere proper to a minister of the Gospel.
The people must never consider you as a political agent
but should see in
you only the priest of the Almighty. ^^
.

It

was not a coincidence that many of Libermann's
5^N.D., 9, 327 ff.
"D.S., 191; N.D., 2, 71; E.S., 436 ff.
'"N.D., 11, 193 f.; 8, 277; Compl., 69; 13. 172; 6, 120.

"N.D.,

7, 162.

.

first

.

missionaries in
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Africa were natives of Savoy, which was then

still independent of France.
Benedict Truffet, his first bishop in Africa, likewise came from Savoy. He
echoed Libermann's instruction in his well-known words;

We do not go to Africa to establish there Italy, France or any other European country, but only the Holy Church of Rome, without regard to nationality. With God's grace we will rid ourselves of everything that is exclusively European and retain only the thoughts of the Church. ^^
Extending the Frontiers of the Church. Even the purest intention of acting
only on behalf of the Church, however, leaves room for considerable
variation in policy. Is it better, for instance, to concentrate on a small area

or to embrace as

much territory as possible and postpone until a later time

the intensification of the Christian spirit? Here, again, Libermann's answer was quite definite. Replying to Le Vavasseur, who wanted concentration

on the
I

island of Reunion, he wrote:

think that the apostolic spirit consists rather in extending the frontiers of

the

we can achieve an extension of
we will have done something stable which
even through the coming centuries. ^^

Church than

these frontiers
will last

.

in perfecting a small part. If
.

then,

.

I

think,

afraid of thinking and planning in a big way. Instead
of limiting himself to a few small islands, he extended his vision to whole
continents and, as we have seen, envisioned the branching out of his
congregation throughout the Christian world in order to be able to work
everywhere.
He maintained that the practical way to occupy a large territory with

Libermann was not

manpower was

to found central residences from which the
wide areas where simple stations, manned by
catechists, would be erected. Once every two months, at least, the priests
were to return to the central residence "to be together for a few days and
relatively little

priests could fan out over

refresh the fervor of their

spirittial life."^''

Relations with Civil Authorities^^

From

the very beginning,

Libermann

followed with respect to the

civil

laid

down certain

principles to be

authorities governing the countries in

which his men were to work. These principles aiined at preventing conflicts and securing good-will, while at the same time safeguarding free^''Quoted byj. B. P'ara, Vie du Venerable

Bishop Truffet's
missionnaire:

letters

Mgr

.

.

.

Franqois

.

.

.

Libe)7rui)in,5thed., Paris, 1913, 431.

have been published by Paule Brasseur, "A

Truffet

.

.

.

,"

Cahiers d'Etudes africaines, no. 58,

la

recherche d'un absolu

tome XV-2, 259-285.

5«N.D.,6, 112.
«"N.D., 2, 247,274.
*'For the relationship between ecclesiastical and religious superiors according to Liber-

mann,

see

Koren

I,

177

ff.

or Blanchard,

op.cit., 2,

309

ff.
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dom in the

As has already been pointed out, he warned
do anything that would make them appear as political

religious sphere.

his priests not to

On

agents.
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the other hand, he insisted:

Endorse their plans and help
Be on good terms with the authorities.
them as long as these plans remain within the limits of justice and truth and
^'^
are not opposed to the propagation of the faith and the moral order.
.

.

.

officials' conduct was far from edifying, it would
become impatient with them or bitter and harsh in
dealing with them. Good relations with them would still be of paramount

Even

if

the government

not be advisable to

The

importance. ^^

reason

is:

Although government officials have no spiritual powers, they can cause you
trouble and frustrate you in many ways. On the other hand, if they think
well of you, they can be useful in advancing the work of salvation.^'*

To prevent

troubles,

Libermann suggested the following

rules of pru-

dence and diplomacy:
As much as possible, avoid giving the impression that you have any doubt
regarding their good will toward you. ... If you appear to have confidence
in them, and act as if you suspected nothing, they will often lack the courage

1.

to

show

2.

Do

their

ill-will.

not speak and act in an authoritarian way.

they show in the exercise of their powers

conduct of Church
3.

Take care

worsted.

.

.

to

avoid clashes. These

Once

.

in a

men

The

haughtiness which

must not show up
kind and humble way.
.

.

in

your

are not accustomed to being

they have taken a stand, they do not withdraw, and

you succeed

steps that they cannot prevent
will

Be firm

affairs. ...

.

make you pay

for

it

on other

in getting the best

if by
of them, they

occasions.

inevitable,
and you get the best of [a government
do not take on the air of triumph and make him feel that it is you
who have won. Be nice about it and avoid discussing anything that could
bring up the question again.
Do not humiliate others under any pretext
4. If

a conflict

is

.

.

.

official],

.

.

.

whatsoever.

requests.

request

Above

all,

^N.D.,
'N.D.,

much
Go and see

avoid as

5. Finally,
.

.

.

as possible

them,

.

.

.

any exchange of letters and official
prepare the ground and make your

orally.*'^

there should be no systematic opposition:

7, 162.

Cf. 4, 435.

7, 161.

*N.D.,4, 436.
'N.D., 9, 241 f.
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they will not give in. Therefore, take your precautions
of war, even when government officials ask
declaration
lest there ever be any
you something which you cannot do in conscience. Briefly, kindness and
charity will always be of great help, while rigidity and inflexible ways of

Once war is declared,

acting will always be interpreted as intolerance.

And you know that once you

'^^
are considered as intolerant, you will be good for nothing.

"BN.D.,

9,

233.

Chapter Nine

YOUNG TREE PLANTED NEAR
RUNNING WATERS": 1852-1895

"LIKE A

The second

half of the nineteenth century covers the long, fruitful

controversial generalate of Father

Schwindenhammer,

and

the ephemeral

passage of Father Le Vavasseur, and the twelve years of Father Emonet's
rule. They were a time of great development, international expansion
and diversification of works, heroic clinging to the African heritage of the
Congregation in the face of terrific odds, many disappointments and final
successes in the drive toward the interior of the continent, persecutions,

and defeats in conflicts between Church and State, and
some controversies within the Congregation itself.

victories
also

[A.

I.

The Schwindenhammer

inevitably

Era: 1852-1881]

Introduction
Ignatius

Schwindenhammer

(1818-1881) was born in Alsace, the eldest

son of a pious and respected family. Following his example, his five
brothers and sisters all joined religious orders. Ignatius himself first met
his future superior in 1841 when Francis Libermann entered the seminary
of Strasbourg, and two years later he applied for admission to the new
society. Libermann had a very high opinion of this compatriot, for in 1844

he wrote about him while he was a novice: "He is an excellent fellow,
highly pious and very capable, a wise adviser and a born administrator."^
In deference to the Venerable's wishes, Schwindenhammer was elected
Superior General after Libermann's death. Since 1844, the thirty-four
year old priest had been closely associated with the general administration
of the Society. He had a first-hand knowledge not only of all current
affairs, but of Libermann's intentions and plans as well. Moreover, Le
Vavasseur, Libermann's trusted friend and co-founder, now became his
he asked Father Lannurien, the Venerable's secretary

assistant. Lastly,

'N.D.,6, 115. Notice biographique.Lc

11,911

7./?. F.

Schincknhammer,

ff.
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(Paris, 1881), 16

pages; B.G.,
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and the recipient of many confidences in his last years, to explain exactly
how Libermann had felt about the merger with the Holy Ghost Congregation and how this merger affected the aims and purposes of the Society.
We have already presented the answers Libermann and his secretary
gave to this question and may, therefore, simply summarize them here in
way:

this

The Congregation

1.

wishes to serve in Africa as

its

main

field

of

evangelization at least until local Churches are fully established there. At
the

same

time,

it

retains

its

responsibility for the old

Holy Ghost missions

in other territories.
2.

Th€ Society must consolidate itself in the homeland against excessive

demands from

the missions.

works at home fall directly within the scope of the
Congregation.
4. Educational works outside the missions are indirectly in line with its
purpose; in the missions they are an integral part of establishing local
Churches.
With these ideas in mind, let us look at what happened during Schwindenhammer's generalate. All told, there were seventy-nine new foundations, and thirty-three of them were in Europe and the United States.
Nineteen of these thirty-three were colleges and seminaries — often with
an orphanage or industrial school attached to them — and five others were
3.

So-called social

and industrial schools for juvenile delinquents.
the forty-five foundations in mission territories, twenty were in

agricultural

Of

and twenty-five in the West Indies and other "old" colonies, many
again destined for abandoned or wayward youths. Of these overseas
foundations, eleven were seminaries and colleges. In all, therefore, thirty
colleges and seminaries — an average of about one a year — were established under Schwindenhammer. Although some of these were of brief
duration and others were subsequently combined with existing institutions, a number of them have continued to carry on their work to the
Africa,

present day.
In analyzing the Superior General's motivation in founding so

many

non-African works, we learn that, toward the old Holy Ghost missions, he
felt "a kind of obligation injustice." Moreover, he regarded seminaries in
these territories as "directly within the scope of the Congregation."^
Regarding seminaries in the homeland, after indicating that they achieve
the ends of the Congregation only indirectly, he echoed Lannurien's
words by saying: "Seminaries do not appear to be excluded from the list of
works the Congregation may undertake." They constituted the main type
of work engaged in by the Spiritans since their foundation in 1703 and
they fully matched the charism of Father Libermann.^
''C.S., 4, 5.

=•€.8., 4,

18

f.
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he repeatedly emphasized that they served "to
consolidate and develop the Congregation and its work" and "bring in
aspirants."^ Regarding the foundation of colleges and other works in
Ireland, Germany, the United States and Portugal, he cited not only
Libermann's personal desire to see the Congregation spread to these
countries, but also the necessity of having non-French personnel in
foreign missions. Moreover, he pointed out the dangers of being at the

As

to the colleges,

mercy of unstable government

policies

which would face

a society re-

stricted to France.^

2.

The "Two Guineas"

Conflict with Bishop Kobes

An analysis of all the new foundations shows another striking
phenomenon. Between 1852 and 1862 only one small new station was
opened in Africa, at Rufisque in Senegambia. Although Schwindenhammer had declared in 1853: "We must hold on [to Africa] as our very soul
and consider it the principal work of the Congregation," and although he
prophetically foresaw that in the future Africa "will be the theater of our
greatest consolations," he preferred to go slow at

first.^

We

learn the

reasons for his caution from his circular letters of 1853:
1. The enormous losses of personnel in Africa: of the seventy- four
missionaries sent out in the decade since 1842, twenty had died and fifteen

A continuation of such
heavy losses would jeopardize the development of the Congregation and
would ultimately tend to destroy the mission itself.
2. The heavy financial** burden of these missions, a liability which the
Congregation simply could not afford to increase. By sending nearly
others had to be withdrawn broken in health.

every available

date

its

man

to Africa, the Society

found

it

impossible to consoli-

position.^

3. The instability of the missions. Death, disease and plunder had
caused the closure of seven out of thirteen stations. A careful reappraisal
was in order.

'*Regarding the financial situation, see Gaultier's report to Libermann in 1851: "Our
me and I am afraid that very soon we will be bankrupt,"
he wrote after detailing five consecutive years of deficits. "Within a year we will be obliged to
begin selling our buildings to pay our debts." Our generosity in accepting more aspirants
that our resources allow means that "in two years time we will be forced to turn away
everybody
because we will be left without any income."
financial situation greatly disturbs

.

.

.

^C.S.,4, 20; 10, 10.
*B.G., 3, 7 ff

®N.D., Compl., 209 (Schwindenhammer's "State of the Congregation" address as reported by Father Emonet); Arch.C.S.Sp., 34-B-III: Difficultes entre Schwindenhammer et
Kobes, etc.
^C.S., 3, 14 f Cf N.D., Compl., 209. Reference for footnote 1*: N.D., 13, 557 ff
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4.

The discredit which the loss of so many lives brought on the Congre-

gation.^*

Under

conditions prevailing at the time, the prospect of dying

from disease after a few months or a few years of work in Africa would
frighten away all but the most heroic, and heroes tend to be few and far
between.^

Libermann himself had advised

a

slow-down on the African enterprise

for fear of destroying the Congregation. Nevertheless, as was natural, the

men in Africa was most unfavorable toward retrenchment.
Even while Libermann himself was still alive, the African missionaries

reaction of the

registered strong protests against a diversification of works. In 1845, for
instance, when he embarked on the Australian venture, there had been a
particularly violent outburst of anger, for which Arragon was bluntly and
venomously the spokesman. Similarly, Bishop Kobes argued vehemendy
that the Congregation should be nothing more than a source of personnel
for the African missions. To his way of thinking, only a skeleton staff was
to be retained at home; anyone else was a living demonstration that the
Congregation had deviated from its original purpose.
The African missionaries insisted on the abandonment of the old
Spiritan missions, the closure of Holy Ghost Seminary, the return to the
Abbey of Notre Dame du Card, and the withdrawal from all other estab-

lishments except those in Africa! This obstinacy in attempting to obtain a
monopoly for Africa made Father Collin, one of Libermann's first
novices,

compare Bishop Kobes

fruits of a tree, cuts

it

down by

to "a savage

who,

in

order to get

at the

the very root."^

must be admitted, of course, that Bishop Kobes had very ambitious
plans for Africa and therefore sought considerable manpower. He had
projected missions at a distance of about five leagues all over his immense
territory: a dozen between Dakar and Senegal, another dozen between
Dakar and Albreda, and a whole string along the Senegal River. However,
his projects lacked sufficient systematic planning and he was particularly
unfortunate in his choice of the centers where new stations were to be
established. When he died in 1872, only four stations in his territory had
survived the continuous disasters and misfortunes which kept harassing
him in nearly everything he undertook. *°
In his argument with Schwindenhammer, despite long letters of explanation to and fro, little progress was made toward a solution. In the hope
that a personal interview would be more productive, therefore, the bishop
undertook a trip to Paris for a discussion of the affair. Long conferences
followed, in which both men appealed to Libermann's intentions to justify
It

^*Libermann himself had warned that the sources of vocations would dry up
another disaster in Africa.

if

there was

f. Reference for footnote 2*: N.D., 6, 275.
9A. Le Roy,Le T.R.P. Frederic Le Vavasseur, 210; N.D., Compl., 191; Janin III, 150; Le Roy,

8C.S., 4, 7
op.ciL, 207.

'«Le Roy, op.ciL, 215

f;

Ap.H., 83.
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Still there was no agreement. If anything, the
misunderstanding was intensified by a sharp difference of opinion about
the relative responsibilities of bishops and superior general in matters
pertaining to the missions and their personnel. Later, however. Bishop
Kobes had long conversations with several prominent confreres for
whom he had great esteem. He began to realize that Schwindenhammer
was not alone in his position on this issue and that the missionaries' fear
that Africa would be abandoned or neglected was groundless."
Shortly after, Kobes returned to Africa. Although Schwindenhammer's circular letters, in which we find numerous echoes of this conflict,
continued to annoy him, and although he never did obtain all the personnel he wanted, he was now better adjusted to the situation. Without
entirely changing his viewpoint, he appears to have resigned himself to let
the superior general make the final decision as to which works whould be
undertaken and who should staff them. There was no reason to fear that
Africa would be left to its fate. This is evident from his own report to the
Holy See: between 1853 and 1862 the "Two Guineas" received thirty-six

their respective positions.

additional men.

Their mortality rate, however, was still frightful: of the hundred and
men sent out between 1842 and 1862, no less than forty-two had
died, while thirty- four others had to leave Africa because of sickness or
discouragement.^* Although at the end of Schwindenhammer's generalate only 127 missionaries were working in Africa, about 100 others
had died there prematurely, mostly in their late twenties or early thireight

ties.

^^

Welcome Aid
In 1859, one of the Spiritans' most ardent desires became a reality;
another congregation tried to come to their aid in the immense African
mission. Neither Libermann nor his successor nor the bishops in the
mission had any wish to reserve for themselves a territory stretching
along a coastline of some 5,000 miles with no limits to the interior. They
were delighted, then, when Bishop Melchior de Bresillac, the founder of
the Society of African Missions (1856), offered to take over part of their
territory. On the advice of Schwindenhammer, who was convinced that
Sierra Leone offered the best chance of success. Bishop Bresillac aban-

doned his plan to start in Dahomey.
In March 1859, he and his companions

mended by the

Spiritans.

sailed for the area recomAs events turned out, the advice was so unfortu-

^*In 1859 and 1860 alone twenty-four missionaries died in the stations of Goree and St
Most of these were teaching Brothers and Sisters.

Louis.

>'LeRoy,op.n7.,206ff.,211.
"^B.G., 3, 104 (report of Bishop Kobes); Koren

Ap.H.,85

I,

200, 282. Reference for footnote 3*:
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nate that

it

new

nearly wrecked the

information, however,

it

seemed

society. In the

absence of other

to be the best available, for the Spiritan

Leone, and it was natural to assume
that conditions in the two regions would be more or less similar.
After spending seven weeks as the guests of the Holy Ghost Fathers in
Goree and Dakar, the newcomers sailed for Sierra Leone. When they
reached their destination by the end of May, the terrible tragedy of Cape
Palmas was repeated: on June 2, the first priest died, and he was followed
in ten days by a Brother. Before the month was over. Bishop Bresillac
himself succumbed, and so did the one remaining priest. Only a Protestant minister was left to officiate at the grave. One lone survivor, a
Brother, had escaped death and made his way back to Europe.
In Rome, Propaganda Fide thought that the new group could not
stations

were

relatively close to Sierra

survive this tragedy
tans,

who

and sadly assigned Sierra Leone again

to the Spiri-

established the mission of Freetown there in 1864. However,

within two years, the Society of African missions valiantly returned to
Africa, this time to Dahomey. In 1868 this territory was separated from
the Vicariate of the Two Guineas and erected into an independent mission.

^^

First Efforts

South of the Equator

In the southern part of the

"Two Guineas"

the venerable old diocese of

Angola continued to exist. It was first visited by a Holy Ghost Father,
Charles Duparquet, in 1852. By then it had again a bishop in residence for
the first time since 1826. In tears. Bishop Moreira Reis, who had arrived
only in

March

1852, told his visitor that his entire clergy consisted of five

Their ministry was confined to the coastal towns of Loanda,
Benguela and Mossamedes, but the rest of the country was largely abandoned for lack of personnel. ^^ In 1842 Bishop Barron, and again in 1851
Bishop Bessieux, had intended to resume missionary work there, but it
was not until 1866 that the first Spiritans, Charles Duparquet and Victor
Poussot, settled in Angola. These were followed by others and, four years
later, after having tried three different locations and lost three priests,
they had to leave the country because, at that time, Portugal was very
suspicious about the intentions of the French Navy and feared that the
presence of French missionaries could have political consequences.*^
Nevertheless, in 1873, Duparquet returned and founded the mission of
Landana in what was later called the Portuguese Congo. From this central
priests.

^Martin J. Bane, The Catholic Story of Liberia, 76 ff.; Storme, 120 ff.; A.P.F., 31, 246 ff., 479;
33, 393 ff.; 38, 247; B.G., 4, 97 f.
•"E.G., 4, 643 ff.; A.P.F., 38, 233; S.M.H., 1, 31, 64. S.M.H., vols. 1 and 2 contain a rich
documentation about this period in Angola.
'^B.G., 5, 777 ff.; 14, 753 ff.; Storme, 510 ff.; M.C., 1, 14 ff., 23 ff., 31 ff., 210 ff.; 5, 259;
S.M.H., 2, 700, 708 ff.; Louis Jadin, "Le role de la marine fran^aise au Congo et les Peres du
Samt-Espr'n" Bulletin des Seances de l'Academic Royale des Sciences Coloniales, 1958, IV, 1353 ff
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and his fellow priests roamed far and wide among the tribes of
northern Angola. In their wanderings they came across populations
which had retained some Catholic practices from the days of their earlier
evangelization. For example, in San Antonio the people still sang theSalve
Regina, the local king sprinkled water, preached, and gave his blessings
with a crucifix; in San Salvador a royal "secretary" said "Mass" every
Sunday, which seemed to consist mainly in moving a book back and forth
on an improvised altar. All these peoples ardently desired to see priests
established among them and they staunchly resisted the efforts of Protestant missionaries to convert them.^^
In 1878 the tireless Duparquet^* went on an exploratory trip from
Capetown to the southernmost end of the "Two Guineas." On this trip he
acquired his famous "prairie schooner," the Raphael. It was a kind of
combined chapel and bed-room mounted on axles and drawn by eight
pairs of oxen, and it required a crew of three men to "sail" it across the
plains. After travelling 400 miles to the north of Walvis Bay in South West
Africa without finding a single Catholic missionary anywhere, he stopped
at the Bay and founded the mission of Omaruru (1878), because this
territory was part of the Vicariate of the "Two Guineas." The next year,
the Holy See confirmed his view that the Spiritans had charge of the area
and erected it into the Prefecture of Cimbebasia. Duparquet became its
Vice-Prefect. When, for good measure, the Central Prefecture of Cape of
Good Hope was added to his domain, he found himself in charge of about
one million square miles between the Orange and Cunene rivers up to the
borders of Zambia and Zimbabwe.^
location he

3.

The Opening Phase of the Evangelization of East Africa
While these missionaries were establishing their bases of operations

in

the West, others prepared to enter the continent from the East. As early as

1844 the German Johann Krapf, soon joined by his compatriot Johann
Rebmann, had begun explorations and linguistic studies in the service of
the Protestant Church Missionary Society. To the disbelieving ears of
Europe they disclosed the existence of snow-capped mountains close to
the Equator, but their hopes of establishing a string of missions

all

across

^Father Duparquet's work has been insufficiently honored — a ten page biography. The
Belgian historian Louis Jadin in a personal letter told me that a great missionary "like Father
Duparquet should be given greater credit both among the public at large and in the
Congregation."
S.M.H., 2, 300 ff.; M.C., 10, 496 ff ., 524 ff.: A.P.F., 40, 154 ff.: 49, 377 ff.
M.C., 12, 367 ff., 379 ff., 404 ff., 432 ff.; B.C., 11, 507 fL; 33, 167;
S.M.H., 2, 418 L; R. Wlhgex^, Gold Coast Mission History, 140. For footnote 4* see B.G., 14, 749
ff. and Kozma Eva, Les initiatives apostoliques du Pere Charles Duparquet, C.S.Sp., en Afrique
centrale (1856-1888), Louvain, 1967 (diss.).
'«B.G., 9, 703

ff.;

•'B.G., 11, 532

ff.;
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Africa were premature. Krapf returned to Europe in 1853, while Reb-

mann had to limit his work to lingusitic studies on off-shore
The first Catholic initiative came from the old Spiritan
Reunion. In 1858,

Amand

Fava,'^* to

its

bishop,

Amand

Maupoint, sent

islands. ^^

mission of

his Vicar General,

Zanzibar on a preliminary exploration.

The

next year

he appealed to the Holy Ghost Fathers to undertake the mission. Meanwhile he founded a first base on the island of Zanzibar off the coast of
Africa (1860).
We say "base" advisedly, for the construction undertaken was so large
that it aroused the political suspicions of the British. Their consul. Colonel Rigby, reported to his government that the buildings could "easily
accommodate 1,200 men, and probably as many as 2,000." Fearing that
Napoleon III had colonial designs on the mainland, Great Britain could

only be pacified by ajoint Anglo-French declaration to respect the territorial integrity

of Zanzibar's Sultanate. Whatever

peror's designs, the buildings served only to
hospital

and huge workshops

may have been

accommodate the

the

Em-

schools,

to be established there by the Spiritans.'^

In 1862, the Congregation took charge of the Prefecture of Zanguebar

Cape Guardafui, near Arabia, to Cape
Delgado, a distance of nearly 2,000 coastal miles, again without limits to
the interior. In 1863, this mission, which isjustly called "the Mother of All
Churches in East Africa," received its first pioneers: Father Anthony
Horner and Father Edward (Etienne) Baur, accompanied by Brothers
Celestine Cansot and Felician Griineisen.
In addition to the base on Zanzibar, they established a similar one at
Bagamoyo (1868) on the mainland. Within two years after the founding of
the Bagamoyo mission, ajunior seminary was opened, and three African
youths went to Europe to enter the Brothers' novitiate. From its very
inception, the staff of the East African mission was interracial: several
black Sisters of the Daughters of Mary had accompanied Fava to Africa,
and in 1867 the first Indian Spiritan, Brother Francis Nassy— a native of
Madras — went to work on Zanzibar. He died there in 1878. In October
or Zanzibar, which stretched from

1875, Phillip

was

Mzouako, the

first

Spiritan

"from the interior"of East Africa

admitted to his profession as a Brother.'^"

Zanzibar is infamous in history as one of the greatest slave markets in
the world: every year 50,000-60,000 slaves are said to have been sold in its
^*Fava studied at Holy Ghost Seminary in Paris. In 1851 he went to Reunion. Twenty years
he became bishop of Martinique. In 1875 he was transferred to the See of Grenoble,
where he died in 1899.

later

•«Groves

II,

95

'"A.P.F., 35, 124
juillet 1861,"

ff.

ff.;

R.H.M.,

2»B.G., 9, 115

ff.; 3,

B.G., 3, 4
10,

431

107
ff.;

Storme, 378 ff.; "Lettre de M. L'Abbe Fava, Zanzibar, 25
Groves II, 285 f.
415; M.C., 1, 65 ff; B.G., 7, 265; Mgr Gaume, Voyage du P.

ff.;

ff.;

6,

Horner a la cote orientale d'Afrique, Paris, 1872; R. Dussercle,//wto/rf d'unefondation. Port Louis,
1949, 240 ff.; B.G., 11, 13; 10, 651 and 715.
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with admiration for the

work of the pioneer Spiritans. Camps for liberated slave children, schools
and workshops, hospitals and plantations, a college, a seminary, and a
novitiate for Sisters arose in the mission centers of Zanzibar and
Bagamoyo. The workshops especially drew the Sultan's admiration. He
became a steady visitor of the Brothers, one of whom was the only
European allowed to enter the palace freely to confer with His Majesty
about the royal enterprises. By 1872 the Bagamoyo mission alone comprised over fifty buildings, and had a staff of twenty-five missionaries.
Although a fierce hurricane destroyed everything but four wretched
shelters in April of the same year, the Brothers immediately began the
task of reconstruction and succeeded so well that the next year Sir Bartle
Frere recommended the mission "as a model to be followed in any attempt
to civilise or evangelise Africa." This same Bagamoyo^* mission became
world-famous as the starting point for Stanley, Cameron and other
explorers when they set out on their expeditions to the interior. And on
February 24, 1874 a silent party of travel-weary Africans reverently deposited at its doors the mortal remains of Africa's most esteemed missionary and explorer, David Livingstone. A few hours later, they were placed
in a wood-covered lead coffin to lie in state and receive the last respects of
his many African friends before being transported back to Great Britain.2^

While the western world thus became acquainted with the work of these
missionaries, tom-toms were carrying the news into the bush. Messages
began to arrive from the interior begging for the establishment of missions there. In August 1870 Fathers Horner, Baur and the ubiquitous
Duparquet set out with a caravan of forty porters on an eleven day trek to
the kingdom of Ukami. They had refused the military escort offered by
Zanzibar's Sultan, but arrived safely nonetheless. King Kingaru received
them very warmly, but appears to have been richer in wives — fifty of them
were present at the reception — than in political power, for he could not
guarantee the missionaries' safety in more than a few villages. This lack of
security made the priests decided to delay the establishment of a mission
in his kingdom.
Upon their return to Bagamoyo, they heard to their dismay the news of
the disastrous Franco-Prussian War. Its financial consequences meant the
disruption of material support for their missions and their expansion.

**The Bagamoyo mission
although today

it is

reduced

fully

to a

deserves a complete history of

mere shadow of its former

its

epoch-making

role,

glory. ^^

^'M.C, 12, 314; B.C., 7, 707; Groves II, 268 f.; M.C., 4, 370 f.; A.P.F., 44, 416 f.: M.C., 5,
417; 4, 69: 5, 267, 327 ff.; 10, 304; 11, 440; Ap.H., 333 ff.
^^For a brief history of the Bagamoyo mission, see F. Versteijnen, The Catholic Mission of
Bagamoyo, Bagamoyo, 1968. Several reprints. A full history of the Zanguebar mission is J. A.
Kieran's work. The Holy Ghost Fathers in East Africa, 1863-1914

,

London, 1966

(diss.).
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Other bad news followed, for a few weeks later Sultan Seyyid Majid of
Zanzibar, their great protector and generous friend, died. Then, in 1872
the above-mentioned disastrous hurricane wrecked the Bagamoyo mission. An inexorable death-rate — twelve missionaries died there between
1872 and 1877 at an average age of twenty-five — further delayed their
attempts to start a string of inland stations.
In 1877, however, a new center of operations could finally be established 120 miles inland at Mhonda. Before long it was followed by others,
for increasingly larger number of priests, Brothers and Sisters began to
flow in through Bagamoyo.^* When the first ransomed slave children had

grown up

in their missions, the Fathers set

out to establish Christian

from which the "Good News," they hoped, would
spread over the surrounding areas. ^^

"freedom

villages,"

Juvenile Delinquents and Orphans

4.

In Europe.

The social works, which Libermann himself had inaugurated

with the foundation of a house in Bordeaux, received a vigorous impetus
under Schwindenhammer. The most important of these were the large
establishments of Saint-Ilan and Saint-Michel, France.

They served

as

homes, orphanages, industrial and agricultural
schools. The government was delighted to see the Spiritans take charge of
these abandoned and wayward youths and elevate them morally and
socially to a high level. It was more delighted still when the bill came in and
the cost appeared to have gone down to less than one franc a day per boy,
despite the fact that these schools were soon among the finest and best
equipped in the country.
The guiding genius of this work was Father Le Vavasseur. His ability in
this respect procured for the Congregation an outstanding reputation for
competence in handling "problem children." Soon there was a flood of
invitations to take up similar works elsewhere. If these had not been
declined, the Spiritans would have found themselves devoted exclusively
to the service of abandoned youth. Nevertheless, one more orphanage
was accepted at Glasnevin in Ireland, and as mentioned, several colleges

juvenile

detention

^*Mention must be made hereof the German Brother Oscar Schwedding (1842-1898). He
became a famous organizer of caravans of porters — up to
one thousand men — which made travel to the interior possible for missionaries and explorarrived in East Africa in 1871 and
ers.

-^M.C, 10, 177 ff., 189 ff., 202 ff.; B.G. 8, 770 ff.; 11, 125, 730, 712 ff.; Versteijnen, o/^.n/. 9,
H. de Meaupou, "Le R. P. Horner et la fondation de la Mission de Zanguebar," R.H.M.,
9, 506 ff.; Normann R. Bennett, Studies in East African History, Boston, 1963: "The Holy
Ghost Mission in East AFrica: 1858-1890," 54-75; Horner's life, A.PF., 52, 382 ff. and J.
Simon.PaterHonier,C-S.Sp.,ErsterApostolischerMissionarOstafrikas, Neugrange, 1934; Baur's
,

16;

life,

N.B.,

5,

297-340; Brother Oscar's

life,

B.G., 19, 55

ff.
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had a similar institution attached to them. The Spiritan Brothers, who in
Schwindenhammer's time nearly equalled the priests in numbers, as-

sumed a large share of responsibility for these institutions, for many of
them were well-trained in their trades. In 1874 the French government
officially certified them as teachers and it also exempted them from
compulsory military

service.

^^

In the Missioyis. Similar works were undertaken in the missions of the

The best known of these was Providence Institute in Reunwas a huge establishment, comprising a hospital, old people's
home, orphanages for boys and girls, a detention home, and technical and
agricultural schools. In 1858, the government, which had trouble operating the institution, induced the Spiritans to take it over by donating the
property to them and guaranteeing expenses for twenty-five years. The
Congregation.
ion. It

transformation of the youthful victims of social disorganization into inapprentices of high moral standing caused wide-spread
amazement. Very soon, however, the Institute's prosperity gave rise to
that sort of admiration which ultimately degenerates into envy. The
technical school in particular was faced with many enemies because the
shoddy work of self-styled "master craftsmen" showed up very poorly
dustrious

who had the
under expert Spiritan Brothers.
The Institute's tragic end came ten years later. A rioting mob, having
plundered the Jesuit college, rushed to attack Providence and its more
than 600 inhabitants. Although marines hurried to the scene and were
able to repel the marauders, tension mounted and a state of siege was
proclaimed on the island. When a shortage of troops forced the government to withdraw its protective guard from the Institute, the Spiritans
feared for the safety of their charges and under cover of darkness

against the superior products turned out by the apprentices
benefit of careful training

everyone retreated into the mountains.
Meanwhile, the cowed governor made concession after concession to
the leaders of the insurrection. In the end he agreed to the expulsion of
the Jesuits and the suppression and confiscation of Providence Institute,
allowing it to continue only as an old people's home and an orphanage
with no more than twenty boys. Although the Congregation later won a
breach of contract suit against the colony, the Institute could not be
reopened. As the island's Senator, Mr Drouhet sadly remarked: "We have
succeeded in destroying Providence Institute but we have not been able to
replace

it."^'^

In faraway Chandernagor, India, other Holy Ghost Brothers dedi-

cated themselves with equal success to another school of trades and
still more operated similar schools in SenegamGabon, Zanzibar and Bagamoyo. In addition, two others were opened

agriculture (1860), while
bia,

"Le Roy.Lf
"Ap.H., 425

T.R.P. Fredenc Le Vavasseur.
ff.;

224

tf.;

B.G., 6, 961; 11, 454; Le Roy.

B.C., 10,

op.cit.,

228.

1

ff.
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in

Guadeloupe and Martinique, but these did not

live

up

to expectations

for lack of technically qualified instructors.^''

5.

Educational Works
work of evangelization
and abandoned youths were diligently cared for in

In Europe and America. While the trailblazing

went ahead

in Africa

Schwindenhammer also applied himself seriously
of the Society at home by means of seminaries and
colleges. The first of these was the foundation of a seminary for the elite of
the French clergy in Rome. Since the sixteenth century special colleges
have existed in the Eternal City to train for the priesthood selected
candidates from the various nations of the world One rather conspicuous
exception, however, was a college for Frenchmen. Opening such a school,
"presented itself as a particularly difficult undertaking. It had often been
tried in vain and this had discouraged the initiative of other societies
which might have seemed better qualified to undertake it."
In 1853 Pope Pius IX once again urged the establishment of such a
college, and seventy-six French bishops asked that the Spiritans take
charge of the venture. No other group wished to risk its reputation by
another failure or face the possible consequences of such a move in still
social establishments,

to the consolidation

.

Galilean France.

The

bishops' choice actually coincided with a personal

made while Libermann was still alive, and
Schwindenhammer had no doubts that such a work would have been close
to Libermann's heart. Thus it came about that Father Louis de Lannurien
went off to Rome to found what became known as the Pontifical French
suggestion of Pope Pius IX,

Seminary. ^^
The French government, which at first had shown no special concern or
interest in this new foundation, soon became alarmed over the antiGallican tendencies in the clergy who were being trained in Rome by the
Spiritans. It began to fear that no bishop it might nominate would be
accepted by the Holy See unless he met the approval of these priests.
Efforts were made to deprive the Congregation of its ancient legal recognition.^^

After a suitably humble start on the Salita del
transferred in 1856 to

its

Grillo,

the Seminary

present location to the Via Santa Chiara, close to

the Pantheon. Three years later, a grateful Pope Pius IX entrusted it to the
Congregation in perpetuity. When it celebrated its first centennial in
1953, the Seminary could point with pride to its accomplishments: more
than 3,000 young men, selected for their talents and promise, had been

^•'B.G., 2,

"Janin

440

III,

28Janin III,

ff.,

183
184

549 ff.; 12. 418; Janin III, 154.
Le Roy, op.ciL, 220; B.C., 33, 663.

ff.;
f.
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On their return to their homelands, many of them

had been entrusted with influential positions in the Church and quite a
number had been raised to the ranks of bishop and cardinal. In fact, the
Seminary counted fifty-three living bishops among its alumni at the time
of its centenary. The French government had been right in fearing that its
"ultramontanist" directors would greatly contribute to the eradication of
Galilean tendencies. ^^

This foundation was followed, as has been mentioned, by a long list of
and seminaries both in France and abroad. Although some of
these were short-lived, others quickly acquired a solid reputation. The
most important of these colleges were those of Beauvais and Mesnieres in
France, Blackrock and Rockwell in Ireland, Braga in Portugal, and Holy

colleges

Ghost College (Duquesne University) in Pittsburgh, Pa.
These various foundations adequately fulfilled the purpose for which
they had been established. Despite the high death rate in the missions,
Schwindenhammer's generalate was blessed with a six-fold increase of
priests and a ten-fold increase of Brothers. The charge has often been
made that he and his successor, Father Emonet, undertook so many works
in Europe and North America that the missions were neglected. This
charge is utterly without foundation. At the end of his generalate, no less
than 57% of the priests were working in the missions and the figure went
down only four percent under Emonet. On the other hand, at a later time
under Archbishop Le Roy, when persecution closed all the colleges in
France and Portugal, the percentage of priests in the missions did not rise
above its current level of 53% and that of the Brothers dropped even by
one point. Schwindenhammer's rate has never been surpassed.
It is true, of course, that the percentage of personnel in Africa was
lowest (23%) at the end of his generalate, but he had good reasons for
proceeding more deliberately there. Subsequently, when his successors
began to send larger contingents to Africa, the average age of Spiritans
who died there began to drop alarmingly. In 1895 it reached the low of
twenty-nine years and eight months. Between 1890 and 1910, 1 14 failed to
reach the age of thirty, while 81 others died between thirty and thirty-five
years of age. It is quite apparent from this that Schwindenhammer had
good reasons for caution in the days when the Congregation was still too
weak to sustain such heavy losses.^"
In the Missions. The missions themselves were not forgotten in this
educational movement. Outside Africa, eleven seminaries and colleges
were founded during Schwindenhammer's generalate. In these foundations there was no question of seeking to consolidate the Congregation
^"B.G., 1,564; 43, 77. H. Le F\och, Louis-Marie Barazar de Lannurien
Libermann, Rome, 1910.

et la

mission du Venerable

^"Statistical data are based on the various Etals du Personnel and Necrologie de la Congregation
du St.-Espnt. See Koren I, 187 ff. (list of colleges and seminaries), 200 f (personnel distribution), 282 (death rate in Africa).
.
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itself. Their purpose was directly in line with that of all missionary work as
formulated by Libermann: to establish a local Church with a local clergy
and a local laity capable of carrying on without outside help. Some of these
colleges and seminaries did not last long because they were prematurely
established. Others, however, made amazing progress and fulfilled the
role for which they were created. St Mary's College in Trinidad and St
Martial's College in Haiti deserve to be mentioned especially.
In Africa Libermann's sons did not fail to work at educating a Christian
elite, as he had demanded. Schools and seminaries came into existence in
the "Two Guineas" as early as 1845 and from 1870 on in Bagamoyo on
Africa's east coast. Although Bishop Kobes was able to ordain his first
African priest in 1852 and five more during the remaining years of his
episcopacy and although the oldest senior seminary in Negro Africa celebrated the first centennial of its foundation in Dakar in 1957, the early
results were less numerous than the missionaries had hoped. In fact, it was
not until the twentieth century that appreciably larger numbers of priests
were to issue from these or any other African seminaries.^

6.

Internationalization

As has been mentioned, Libermann desired to see the Congregation
expand beyond the borders of France and personally made efforts in
several countries. Although he did not live long enough to see this desire
fulfilled, his

successor was able to introduce the Spiritans into Ireland,

Germany, Portugal and the United

States.

Ireland
First Contacts

and

First

Foundations

The first Irishman to join the Congregation was Father Henry Power of
He had entered Holy Ghost Seminary in 1820. He became a
member of the Congregation, taught at the Seminary, voted in the official
Cork.

and attracted quite a few of his
two of these Irishmen became
missionary bishops. However, when the government forced Bertout to
close its doors in 1830, Power thought that this meant the end of the
Congregation and returned to Ireland. All his life, nonetheless, he remained on good terms with his former confreres, who had a very high
regard for him.
In 1842 Libermann seriously considered the project of founding a
election of Bertout as Superior General,

countrymen

^'J.

to the institution.

Remy, "La Congregation du

B.C., 1,25.

At

least

Saint-Esprit et

le

Clerge Indigene," R.H.M.,

13,

529
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branch of his society in Ireland, but when he heard that Father John
Hand was just then estabhshing the missionary college of All Hallows he
modestly postponed his plan on the assumption that two simultaneous
foundations of the same type would hamper each other's efforts. He did
have the satisfaction, however, of receiving the first Irish Brother, William Farrel of Dublin, in 1849.^^
In 1859, seven years after Libermann's death, the Spiritans at last
opened a junior seminary at Blanchardstown. Father Jules Leman, its
founder, reported that he was quite pleased with his charges. "These
young Irishmen are charming and very intelligent, but somewhat mischievous," he wrote. The work gave such promise that the next year it was
decided to transfer the community to Blackrock and add a college to the
seminary. For this purpose a lease was secured on a large estate, the main
house of which was formerly occupied by a Protestant boarding school
and was now said to be haunted. During the first few nights everyone was
awakened several times by the violent clang of bells, but the old records
report that this phenomenon ceased after the house had been blessed.
From its very beginning the new institution was successful. It immediately began to show those characteristics which were later to make it
one of Ireland's leading colleges. In 1864, the Bishop of Longford, who
had personally known Father Libermann, was so impressed by Blackrock's rapid advances that he offered the direction of his own seminary
to the Congregation. Only lack of personnel prevented acceptance of the
offer. Two years earlier, the Spiritans had accepted an orphanage at
Glasnevin, but this work was short-lived because its sponsors insisted on
retaining internal control of the institute. ^^

The

Scottish

Lawsuit

The year 1864 saw the opening of another junior seminary and college
at Rockwell, Tipperary. The foundation of this college involved the
Spiritans in a long lawsuit with the bishops of Scotland

— a complication

which both parties stepped quite innocently. A rich French businessman, Nicholas Thiebault, who lived in the former Rockwell residence
of the Counts of Waterford, was anxious to provide priests for Scotland
and on this basis he gave the Congregation his 380 acre estate. At the same
time, he promised an annual endowment of 10,000 francs on condition
that the Congregation train twelve seminarians for the dioceses of Scotland. Beyond that, the Spiritans were free to start any additional works of
their choice on the property. Although the Bishop of Cashel, in whose
diocese Rockwell was situated, at first showed some reserve toward the
into

•''N.B.. 278;

^^B.G.,

1,

N.D., 3, 206, 434; 9, 483.
2, 69, 151, 283, 425; 4, 673;

555;

3, 417.
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Fathers, he soon changed his mind and asked them to take over his own
seminary and college .^^
Unfortunately, the enthusiasm of Mr Thiebault, who was a pious but
rather irascible gentleman, and who continued to live on the property,
soon began to diminish. In 1867, things became really serious when the
bishops of Scotland, who were ignorant of the exact situation, claimed full
control over the institution. Four years later the climax was reached. The
Archbishop of Glasgow sent a curt note announcing that, with Thiebault's
approval, the bishops had decided to close the seminary and sell the
Rockwell property, which now included the buildings constructed by the
Congregation. In the following year the Spiritans were formally notified
that the property had been put up for sale. Ill-informed, the bishops
appeared not to know that it was legally owned by a board of trustees, the
majority of whom were always to be Holy Ghost Fathers.
Soon the dispute reached the Court of Justice in Dublin. In his verdict,
the presiding judge severely reprimanded the solicitors of the Scottish

party for presenting false evidence.

He

unhesitatingly gave his verdict in

favor of the Congregation and required the plaintiffs to pay court expenses. Great was the rejoicing in Tipperary County, where the Fathers

had come

be

much

lit bonfires all over the hills in
however, where Thiebault still lived,
everyone spared his feelings by refraining from any open celebration.
From then until his death in 1873,^* he continued to agitate in the
Protestant newspaper of Cashel against the very work he himself had
founded, but Rockwell College forged ahead undisturbed.^^
Dissatisfied with the verdict of the Dublin secular court, the Scottish
bishops appealed to the Holy See. When their agent failed to mention that
their solicitors had been reprimanded in the Irish Court, the Congregation's representative was not so reticent and thereby considerably
strengthened the Spiritan case. Nonetheless, the Superior General offered to settle the whole matter amicably by submitting it to the arbitration
of the Archbishop of Dublin. At last, in 1874, an agreement was reached.
Because the bishops of Scotland categorically refused to let their seminarians remain in Rockwell, it was decided that the property should be ceded
to the Congregation at a reduced price and that the students should

to

beloved. People

celebration. In Rockwell

itself,

return to their native country.
Throughout the prolonged dispute, these seminarians were not ignorant of the litigation, yet their behavior remained exemplary and respectful. It was with great sadness that the Spiritans saw them depart, for from

'**Thiebault's last will

and testament distributed

all

his possessions to various charities.

Through Cardinal Manning the Congregation obtained from his
the endowment he had promised to the Rockwell foundation.
^•'B.G., 4, 217,

3^B.G., 9, 93

286

ff.;
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young Scots had stolen the priests' hearts by
and piety. An official report to the Superior General had
this to say about them: "These boys are really good. It is said that young
Scots generally are better than Irishmen. Be that as it may, without
prejudice to the Irish, [we must say that] the Scots we have here seem to be
excellently disposed." These were the fine young men who had to leave.
After they had gone, Rockwell continued as a combined college and
seminary of the Congregation, and soon took its place among the leading
the very beginning those
their seriousness

colleges of the land.^^

Development of Blackrock College

As has been mentioned, Blackrock College caught on magnificently
almost from the very
the heavily

endowed

start. It

soon surpassed

all

other colleges, including

Protestant colleges of Cork and Galway. Before long,

secondary division and at
As might be expected,
these constant successes were bound to excite a measure of envy. The
university chancellor deliberately refrained from even mentioning Blackrock in the opening session of the Royal University in 1885 and reserved
all his praise for the College of Stephen's Green.
When the London Tablet did the same. Archbishop Walsh of Dublin
decided to intervene. In a letter, published in the Tablet, he severely took
to task the paper's Dublin correspondent who called Stephen's Green "the
only great successful college in the country." Citing the official statistics of
examinations and prizes gained, he showed that Blackrock had constantly
far surpassed all rival institutions despite the fact that its students had to
take their examinations before a board composed exclusively of teachers
from the other schools. The studehts' success did credit to the impartiality
of the examiners, but the archbishop's defense was a remarkable tribute to
the academic excellence of Blackrock College.^^
a university college was

once established

itself as

added

to the existing

top-ranking

in the field.

Germany
we have seen how Libermann had wished very much to
Germany and serve the clergy of that country.
Although external circumstances caused him to modify this plan, he
never abandoned his project entirely. In fact, shortly before his death he
made a quick trip through the Rhineland. By then he had already admitIn Chapter Six

start his

work

close to

ted at least seven aspirants of German extraction
as Westphalia, Bavaria

German

and Wiirttemberg.

distant areas

these was the

first

priest of the Congregation, Francis Diillmann (1825-1892).^^

3«B.G.,9, 692; 10,74; 4,288.
14, 187 ff.
*«N.D., 9, 768; 9, 465 ff.
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Moreover, the Spiritans had good friends among the German clergy, for
their house in Paris had become a center of pastoral care for the many
Germans who had flocked to this city. They were so numerous that, it was
said, Paris was the third largest "German" city in Europe.

About Ships and Emigrants

Germany took place in
1844 Libermann had become the owner of two
ships, the ocean-goingyagT^ar and a smaller coastal schooner. They were a
gift of Ernest Briot, the son of a ship-owner and one of Libermann's
novices, and they were destined to help in the transportation of goods and
personnel for the African missions. The venture, however, proved to be
too much of a financial burden and was soon given up. The sale of the
vessels put Libermann in touch with Mr Marziou, a businessman of Le
Havre and the founder of the "Society of Oceania." This society, which
possessed seven well-equipped sea-going vessels, wished not only to engage in commerce but also to provide easy and cheap — or even free —
transportation for Catholic missionaries in the South Pacific and other
parts of the world. Its ships delivered them as far away as Oregon, China,
Brazil and Australasia. Its finances were supervised by a committee of
Actually, the entrance of the Congregation into

a

roundabout

way.'^^ In

prominent Catholic laymen, such as Prince Gallitzin and Count Montalambert, and its religious affairs by a committee of bishops and
^"^
superiors of religious orders, including Libermann.
In 1854 the enterprise was reorganized and became the "Emigrants'
Protection Society." Its purpose now was not merely to provide transportation for emigrants but also to secure religious care for them aboard ship,
direct them to parts of the United States where they would find priests,
and establish new areas there where they would not be lost to the Church
for lack of priests. There was a great need for such a society. Reputable
historians estimate that, despite all efforts, about one half of Catholic
immigrants to the United States in the nineteenth century lost all contact
with the Church because they setded in regions of that immense country
where they could but seldom if ever be visited by priests. Pope Pius IX
gave his wholehearted blessings to the society^* and asked that branches

be established in

all

countries with emigrants for America.

Schwindenhammer, who as a matter of course had become a member of
the supervisory committee after Libermann's death, also became its secretary. Its first American contact was Bishop John Timon of Buffalo, N.Y.
In Germany there was much interest in this kind of a society and the idea

of a similar organization took root. When concerned priests got in touch
with Schwindenhammer, he proposed the foundation of a seminary for
''*The legal corporation Union Maritime, which sponsored the two above-mentioned
went bankrupt in 1866.

societies,

^^Joseph Rath, Die Anfdnge der Marienthaler Provinz, 1855-1865, Knechtsteden, 1963.
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who would take care of the emigrants. Writing to
Bishop von Ketteler of Mainz, one of the main supporters of such a
seminary, Schwindenhammer told him that he viewed providing for the
care of such abandoned emigrants — who would become immigrants after
their arrival in the States — as one of the proper tasks of his Congregathe training of priests

tion.''!

Bishop von Ketteler welcomed the proposal but pointed out the necessity of going slow at first. He saw an excellent chance of gaining the
support of the Archbishops of Munich and Vienna and, through them, of
the Austrian Emperor Francis Joseph and the Bavarian King Maximilian
II. Maximilian, like his father. King Louis I, was very interested in the
many German immigrants in America.^"* A litde time, however, would be
needed. Meanwhile von Ketteler advised the Spiritans to come to Ger-

many and take on the direction of a rehabilitation center for priests. It
would take very little personnel, provide enough income to live on
through the attached parish, and it would mean that the Congregation
could then be spoken of as one established in Germany. For reasons
unknown, however, Schwindenhammer turned down this proposal. ^^
Emigrant care once more came up for consideration in 1871. Four
priests were asked to look after the people leaving Germany for America
through Hamburg and Bremen at the rate of 30,000 a year. But the
prospect of not being able to wear their cassocks in public in these
Protestant and "corrupt" harbor cities repelled the Fathers,^ ^* who by
then were already living in German communities.^^ Although nothing
came of these proposals for emigrant care, we may see in them one of the
seeds that led the Congregation to assume charge in the years to come of
numerous centers of immigrants in America — without wearing cassocks—and, in our days, of immigrant "guest laborers" in Europe.

Of Wayward

Youths

and "Diaspora"

Catholics

Meanwhile a steady stream of invitations to setde in Germany continued to reach the Spiritan generalate. The Congregadon had become
"'*An undated latter from Bavaria offered Schwindenhammer his choice from a list of 13
monasteries there that had been confiscated during religious persecutions. The General
also refused the offer of two shrines as "foreign to our purpose." Yet, he had no qualms
about accepting the shrines of Marienstatt and Marienthal.
"*German harbor towns were hardly more corrupt than any others in Europe; yet
Libermann had advocated that the Congregation establish itself for social works in Bordeaux, Toulon and other French harbors. And he would have smiled at his sons' attachment
to

wearing cassocks

in public.

'"N.D., 6, 120 ff.; 13, 613 ff.
^'N.D., 13,616: Rath, op.r;/., 6
Ketteler,

"Rath,
"Rath,

ff.;

Arch. C.S.Sp., 491 -A-I:

Schwindenhammer

a

Mgr von

mai 1855.
o/).n7.,

9

ff.

Arch.C.S.Sp.. 49I-A-I: Strub a
footnote 11* see N.D., 9, 90.
op.cit., 11;

Schwindenhammer, 30

oct. 1872.

For
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well-known there not only because of its missionary work in Africa but
through its success in dealing with abandoned and neglected boys in
France. Moreover, prominent clergymen had personally known Father
Libermann or were familiar with Schwindenhammer himself or with

also

other Alsatian and German members of the Society.
In 1860 a particularly tempting offer arrived. The famous monastery of

Canons Regular in Beuron, Wiirttemberg, was available.
had been carefully restored just before Napoleon had confiscated it and
given it to the Hohenzollern, the house that would rule as emperors in
Germany until 1918. It was valued at 500,000 francs but could be had for
the Augustinian
It

less

than three per cent of that sum because the Hohenzollerns did not
their magnificent monastery. There was plenty of

know what to do with
room in it to establish
agricutural schools

a college, seminary,

— in

orphanage and

other words, just what

industrial

and

Schwindenhammer was

looking for. Since 1849 the territory had been under Prussian rule, but the
Hohenzollern prince was a Catholic and the Prussians gave consid-

local

more freedom to religious orders than some Catholic Germanspeaking rulers did.
The Archbishop of Freiburg urged the Congregation to accept the
offer and Schwindenhammer was ready to do so. A difficulty, however,
developed. Unfamiliar with the intricacies of Church-State relationships
in Germany, Schwindenhammer expected to obtain the same kind of
official State recognition as the Congregation enjoyed in France. When
none such proved possible in this case, he declined to accept a splendid
erable

opportunity.^^

In 1863, after eight years of weighing and rejecting offers, Schwin-

denhammer rather suddenly decided to accept the direction of a retirement home for priests in Kaiserwerth.^^* It belonged to the Archdiocese
of Cologne, entailed no expenses and was not likely to require much
work because few old priests would care to leave their familiar
surroundings for a retirement home. On the other hand, it had the great
advantage of establishing the Congregation in an area rich in vocations.
Moreover, its members could at last begin to excute Libermann's intention "of working for the good of that country which, in many places, still
lacks pious and zealous priests. "^^ The words quoted give us a hint that
something more substantial "was in the works."
As a matter of fact, there was. Father Ernst Miinzenberger (I833-I890),
a priest with many friends in the Congregation, had been instrumental in
getting it to accept the work in Kaiserwerth, but he had other things in
mind. A man of many talents — he was a doctor of theology, an art
historian, a gifted author, who wrote two books about Africa — this priest
was above all a man of wide-ranging pastoral concerns. He was, in particuinternal

**Rath, op. cit., 15
'^Raih, op.ctL, 26

ff.
ff.;

B.G., 4,

9.
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deeply moved by the plight of the so-called "diaspora Catholics" in

Germany. This term referred to a situation known also in America and
many other countries: area where priests were few, Catholic schools
non-existent, parishes, to be visited on horseback or by buggy, covered
forty to fifty square miles, and where all too easily the faith would become
through lack of contact with the Church.
Such areas existed even in the western part of Germany in the dioceses of
Limburg, Fulda and Mainz.

extinct in a generation or two

In Miinzenberger's opinion, the secular clergy could not

remedy

this

situation and secure continuity of service; only religious orders would be
able to do it. Looking over Germany, he saw the many empty and halfruined abbeys and monasteries that used to be flourishing centers of

Napoleon had confismind beyond the ocean, he saw how in
America Benedictines, Franciscans and even Trappists had again raised
new centers of the faith in that faraway country. Why did someone not do
something about this in Germany? Someone? Wasn't this an obvious task
for his Spiritan friends in Paris? They looked for abandoned works; they
did not have to go all the way to Africa to find them. Right across the
Rhine, where they were trying to establish themselves, there were plenty
of home missions waiting for laborers who did not come. That could
become the special purpose of German Spiritans who did not wish to go to
Christian

life

for large surrounding areas before

cated them. Then, turning his

Africa.^*^

An Old Abbey and Pig-headed

Politicians

Abbey of
Founded in 1222 and comhad been severely damaged in the Thirty

Actually, since 1862 the acquisition of the venerable Cistercian

Marienstatt had been under consideration.
pleted two centuries later,

War (1618-1648).

it

it had been plundered by French troops
and finally confiscated by Napoleon, who gave it to the House of Nassau.
Bishop Peter Blum paid a visit to the Duke of Nassau and requested that
the Spiritans be allowed to buy the abbey and establish there a home and
schools for neglected youths. The duke welcomed the proposal, but since
1848 he no longer ruled with absolute power and therefore had to send
the project through the bureaucratic mill. It took half a year before the
answer arrived that the abbey could be bought at a public auction— as

Years

required by law — for a

sale

Restored,

minimum

would take place on May

On

the appointed day, the

Catholics,

who longed

price of 20,000 guilders.

'Rath, op.cU., 22

ff.

auction

Abbey church was filled with praying
famous shrine to Catholic

for the return of their

hands, while in a nearby hall the auction began.

'Rs^lh, op.cit., 17 ff.

The

18, 1864.^^

It

was

all

over in a few
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minutes: the only bidder was Bishop Blum on behalf of the Spiritans.
got the abbey for half of what secretly they had been willing to pay

They
for

it.

Obviously, there was great rejoicing
area, but not
tive

among

among the people throughout

the

the Liberal politicians of the Nassau Diet or legisla-

assembly. In vociferous and endless speeches they loudly argued that

the government had disregarded their right to approve or disapprove the

of State properties and demanded that the sale be annulled. They
mulishly rejected the government's argument that hitherto no politician
had opened his mouth in protest when other State properties had been
sale

When three months after the sale these politicians still spent six
hours debating the question, and a large majority of the Diet again
demanded the annulment of the sale, the Duke got tired of their pigheadedness, dissolved the Diet and ordered new elections to be held in
November 1864. The results of these left the Spiritans undisturbed in
their newly acquired abbey. ^^
Shortly after, they also obtained the former Franciscan friary, Marienthal, which was less than ten miles by road from Marienstatt and an
sold.

equally popular shrine.

Now

they had the necessary space for opening a

college-seminary, a novitiate, the schools for

wayward youths,

in addition

of the two shrines. And their ministry among scattered
Catholics from Marienstatt alone extended over twenty-one hamlets and
villages. Soon after, in September 1864, the Spiritan General erected
to the service

Germany officially as an independent Vice-Province. As
named Father Joseph Strub, a thirty-one year old Alsatian,

these houses in
its

Superior he

who had grown up

very appropriately in the house of his uncle, the rector
of the other Marienthal shrine in his native province. He would be the
right man for the task of developing the young German province, for
when, at the age of twenty-one, he had entered the Congregation,'^* he
had not come alone but persuaded thirteen of his friends to accompany

him into the Society .^^
Under his capable leadership things progressed smoothly and efficiently with only minor hitches. Increasingly larger numbers of young
men applied for future membership as priests or Brothers, and they did
not just come from the neighborhood. From faraway Silesia in presentday Poland came Anthony Jaworski, the first Polish Spiritan.
While numerous pilgrims — up to 15,000 in one day — kept some priests
'^*Now part of the

of Diisseldorf, Kaiserwerth is famous in early medieval history as
713) and of Pepin of Heristal (died 714?), a grandson of Bishop
Arnulf of Metz and an ancestor of Charlemagne.
'''*Being in danger of developing tuberculosis, Strub was sent to Africa to finish his
theological studies in the seminary of Ngasobil in Senegal. In the nineteenth century a
tropical climate was considered good for tubercular patients.
the

city

home of St Suitbert (died

^^Rath, op.nt., 2S
»"Rath,

op.cit.,

29

f.;

ff.;

B.C., 4, 215 ff.
B.C., 15, 592 f. (Strub's biography).
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opened up a small seminary-college, and the
government itself asked the Spiritans to transform juvenile delinquents
into decent and industrious citizens. In addition, a rehabilitation center
for priests of the Archdiocese of Cologne was added in Marienthal. It
seemed to prove that Libermann had been ill-informed or too pessimistic
very busy, others quietly

about the

German

clergy, for in the nine years of

only eight clients and

all

its

existence

it

received

but one could be rehabilitated in a very short

time.^^*

Very popular among the people, highly regarded by the clergy and
and esteemed by many government officials, the Holy Ghost
Fathers and Brothers received a steady stream of invitations to start other
social and education works, invitations which sometimes were accompanied by promises that these works would also contribute to stir missionary vocations. For interest in Africa became increasingly intense in Germany at this time and the Spiritans' work there was well known. However,
Schwindenhammer did not dare to expand such works even with possible
African benefits for fear of more antagonism^^* on the part of his priests

bishops,

in Africa.^

Jesuitical

Spawn

Meanwhile dark clouds of war were gathering. In 1867 Napoleon III
promised to favor Prussian domination of Germany in exchange for
Bismarck's "protection" against foreign intervention in the planned
French annexation of Belgium. When Great Britain declared its opposition to the Belgian conquest and the King of Prussia refused to back up
Bismarck's pledge, Napoleon III felt betrayed. A Franco-Prussian war
became a real possibility. Confusing his outraged feelings with military
superiority, he declared war on July 19, 1870, but was soundly defeated at
Sedan a few weeks later.
When the Emperor himself was captured on September 1, a provisional
French government continued the resistance a little longer, but on Janu'**The retirement home for old priests in Kaiserwerth was handed over to the Alexian
Brothers in 1870 because the sick retirees needed special care which the Spiritan Brothers
were not qualified to provide. In Marienstatt a new library replaced the famous collection
stolen after the abbey's confiscation. It is still there, all its books neatly stamped with the seal
of the Congregation.^"
'^Schwindenhammer got into a serious argument about the purpose of the Congregation with his own cousin, Father Simonis, a secular priest, a member of the German Federal
Assembly (Reichstag), and a great friend of the Congregation. Simonis, who had sent many
missionary candidates, including three future bishops, to the Spiritans, countered Schwindenhammer's question, "Do you think that you know Libermann's intentions better than I?"
by answering: "Yes. Libermann founded a missionary congregation, and with all your
colleges you are estranging it from its purpose."
5"'Rath,D?> Marienthaler Provinz, 1864-1874, Knechtsteden, n.d., 4 f., 17.
^'Rath, op.cit., 19 ff.; for footnote 15* see A. Kannengiesser, M. I'Abbe

Rixheim,

n.d.,

488 (quoted by Rath,

op.cit., 22).

J.

I.

Simonis,
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ary 18, 1871 KingWilliamof Prussia was proclaimed Emperor of Germany
in Versailles. In the peace treaty that was finally signed in May of the same
year, Alsace-Lorraine became a part of Germany, and France returned

again to being a republic.
Several of the Holy Ghost Fathers in Germany had been active in the
brief war as mostly unofficial chaplains, dispensing their ministry impartially to French captives and German soldiers alike. ^^* Because most of

non-German Spiritans there had been born in Alsace, which Germany
had all along intended to annex anyhow, the government did not object,
even though Alsatians remained officially Frenchmen, at least until a final
peace treaty was signed.^^ One of the Alsatians, Wilhelm Bigot, Superior
of Marienthal, undertook the task of certifying the death and burial of
French soldiers killed in the war; he succeeded in sending about 14,000
certificates to their home country and had memorials for them erected in
131 cemeteries. A grateful French government awarded him the Legion
of Honor. ^^
Meanwhile Church and State were on a collision course in Germany. In
southern Germany the powerful Bavarian Prime Minister Lutz wanted to
preserve and strengthen the State's grip on the Church, and the influenHohenlohe princes— including to his eternal shame Cardinal
tial
Hohenlohe — wished to get rid of the Jesuits and whatever they had
spawned. In Prussian-controlled Germany Bismarck feared and resented
the newborn Catholic Center Party and endeavored to hold down its rise
as a political power by intimidation of the Church and the destruction of
the Catholic school system. Other German principalities, such as Baden
and Hessen, had their own ways of taking part in this struggle, which was
"scientifically" summarized in the word Kulturkampf, the struggle of "enlightened culture" against the dark forces of "unculture" (obscurantism)
represented by the Catholic Church. In 1872 a law closed all Jesuit
institutions and forbade them all activity. The same law was extended to
apply to all Jesuit-affiliated orders, but did not specify which religious
orders were supposed to be so related. Lawyers would have to determine
this point before the Federal Assembly would act.^^
In July 1872 rumors began to circulate in the Marienstatt area that the
Spiritans' expulsion could soon be expected. Inquiries about them were
being made, and all kinds of inquisitive "visitors" came to inspect the
abbey. A local newspaper, the Rheinzeitung, agitated against them, saying
it was high time to get rid of those "disguised Jesuits." Seeing the handwriting on the wall, the Superior General took the precaution of transferthe

"'*A

number of

home, took refuge
52B.G., 8,

425

^^'B.G., 9,

85

ff.

ff.,

Alsatian Spiritans, surprised by the war while they were on vacation at
in Marienstatt.

For footnote 16* see B.G.,
424; Rath, o/^.r//., 31.

5'«Rath,o/?.a7.,32.

8, 74,

420.
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ring twelve of the best upperclass students*^* to Langonnet in France and

Blackrock College in Ireland for the continuation of their studies. ^^ A few
days later, a government official questioned the Marienthal community
about its Jesuit affiliation and gravely listened when he was told that the
Spiritans were neither directed by nor affiliated with the Jesuits, ^^* did
not engage in the preaching of parish missions, and depended on a
superior general who resided in Paris. ^^
In their offices the legal experts continued their efforts to be more
specific about Jesuit-spawned orders. By the spring of 1873 they were
ready with their recommendations. Redemptorists and Vincentians obviously were affiliated, for they preached parish missions; likewise the
Ladies of the Sacred Heart, for they conducted convent schools; and also

none of those things but were nonetheless inbecause Father Bigot had so zealously searched to
identify dead French soldiers? Or because Father Locher, who was a
Wiirttemberger, vigorously refused to become a Prussian? Or were they
"dangerous to the State" because they were subject to a foreign superior
the Spiritans. These did

cluded in the

list.

Was

it

general? Who knows?
In the Federal Assembly there was opposition to their inclusion; even

the representative of Jesuit-hating Saxony openly refused to believe that

band of well-known and highly regarded African missionaries was a
brood of Jesuits. But, in the end, the representatives blindly followed the
lawyers' advice and made them share the Jesuits' fate.^^* Many of these
politicians did not even seem to realize that by including the one teaching
order of nuns they had closed the very convent schools attended by their
this

own

daughters.
Despite the Spiritans' protests, particularly that of the Fathers Bigot

had opted for German
peace promised to us in our new fatherland?" —
and despite the vigorous condemnation of the whole affair in numerous
newspapers all over Germany, the government did not change its mind.
But openly disregarding the prohibition against exercising their priestly
functions, the Fathers celebrated Mass and preached in churches which
were filled to overflowing. The police did not dare to intervene. In
October 1873, however, priests and brothers left.^"* Most of them carried

and Bangratz, who
nationality

— "Is

after the annexation of Alsace

this the

''*AU twelve persevered and became members of the Congregation.
'**At that time almost the entire Congregation was ignorant of its eighteenth century
history and its early relationship with the Jesuits. Its archives, it should be recalled, had only
recently been rediscovered. The prevailing fiction was that the Congregation had been

founded

in 1841 or 1848.
'**Traces of the alleged affiliation persist even today. For example, relying on German
Protestant sources, Groves describes Duparquet and his companions as "a party of Jesuit

when they explored South West Africa.
the eight years of its existence the German Province had produced 22 priests

Fathers"
''"*In

"B.C.,

9, 71

f.,

^''B.G., 9, 81

ff.

75, 77

ff.;

Rath, op.at., 34

ff.

and 33
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an appointment

who had

to the

United States to join the two Fathers from Germany

already gone there to lay the foundation of a

new

province.^^

Postmortem

At this stage we may ask, was the departure really unavoidable? There
was a loophole in the expulsion order: it did not impose exile from
Germany on all the Brothers.^ ^* Schwindenhammer, however, failed to
see the opportunity, or if he did, it did not appeal to his meticulously
ordered mind. He could have left the Brothers there as a functioning
community with a few proforma secularized Fathers as chaplains — more or
less in the same way as in the beginning of the twentieth century "secularized" Holy Ghost Fathers in France continued to operate seminaries
from which an antireligious government had excluded them. As the
Kulturkampf gradually abated, they could have come out into the open
without too much difficulty .^^
Secondly, one wonders why an Alsatian Superior General of a congregation in which Alsatians constituted about one half of the membership
had never opened a community in their homeland. ^^* In retrospect, it
looks like a serious mistake. For in Alsace the Prussians respected the

Concordat of 1801 — which gave them plenty of elbow room to meddle in
affairs but which also in a supplementary agreement had given
official recognition to the Congregation of the Holy Ghost. It appears
unlikely that the Prussians would have expelled the Spiritans from Alsace
if they had been established there before its conquest.
Schwindenhammer's mistake in this matter meant the total elimination
of the Congregation from German soil; there would be great difficulties
in acquiring new personnel from Alsace and only a trickle of vocations
continued from other parts of Germany. It would take more than two
decades of hard struggle to gain re-admittance; and there would be

Church

Brothers. Marienstatt was sold to the Diocese of Limburg; Marienthal remained the property of the Archdiocese of Cologne.

^'*The only Brother who had to leave was Pius Orbons, but the reason was that he was a
"dangerous" Dutchman.
^^*It appears that he had once considered opening a house in Alsace, but his cousinFather Simonis — argued that such a move would adversely affect the flow of aspirants.
Experience after the opening of a Spiritan seminary in Saverne (1900) did not confirm his
pessimism. In the second half of the nineteenth century Alsace supphed no less than 538

members
^^

to the

Congregation.^*

Rath, o/>.a7. 35
,

ff.

(text

of expulsion orders and formal protests, 36-39); B.C.,

9,

567

ff.;

for footnote 19* see Groves, II, 251 f.
58Rath, op.cit.A^ f.; B.C., 9, 778 ff. For footnote 21* see B.C., 34, 473.
^*A. Schdieiier, Correspondance de M. le Chanoine J .-I Simonis, Tome I, Colmar, (1947), 311:
.

Simonis a Schwindenhammer, 29 fevr. 1876; E.P., 14, 10. For the list of Alsatian members of
the Congregation between 1850 and 1900 see T. Hiick, P. Ludwig Karl Gommenginger,
Rixheim, 1900, App., 1-21.
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when Germany began

to create colonies there.
Finally, with the easy hindsight

denhammer's decision

of history, we

may

ask whether Schwin-

to formalize the religious life style that existed in

the Congregation by introducing public vows in 1855 was really opportune.

One

reason

why Libermann had

abstained from doing so was his

fear of difficulties with the French government.

It

had given

official

recognition to the Spiritans and a few other congregations which were not
"religious," but barely tolerated those

which had public vows.

When

in

German government consented to admit Catholic missionaries
Cameroons— which belonged to the Spiritan Vicariate of the Two

1888 the
to the

Guineas (Gabon) — it allowed the Holy See to entrust this mission to the
Italian Pallotine Congregation. The Pallotines had no houses in Germany
but were allowed to establish them, most likely because they constituted a
society without public vows of religion. The Spiritans, on the other hand,
who had hundreds of priests and Brothers of German ethnic origin,
remained excluded, as did the German Society of the Divine Word, which
had been founded in 1875 in Steyl, Holland.^''
Portugal

Libermann had considered opening a house
and was planning to send Father Lannurien to explore the
possibilities. The same idea came up again in 1857 and 1860, but political
difficulties prevented its execution till 1867.^^ By that time the Spiritans
had spread into African territories over which Portugal claimed control
and it was imperative that provisions be made to attract Portuguese
candidates. Father Duparquet, the well-known African pioneer and
explorer, was selected to found the new province. In 1867 he opened the
first junior seminary at Santarem, about forty miles from Lisbon. Three
years later, however, because of the lack of sufficient vocations and for
other reasons, the seminary was closed and its personnel transferred to
Gibraltar. There the Spiritans took over St Bernard's College in the hope
of attracting Spanish and Portuguese candidates while waiting for a more
favorable time to go back to Portugal.
Deceived in their hopes at Gibraltar, they tried again in Portugal itself,
this time in Braga, the "Rome of Portugal." Father Joseph Eigenmann, the
first Swiss Spiritan, opened a college there in 1872 and success immediately attended his efforts. Within a few years, Holy Ghost College of
Braga established itself as one of the finest in the country. It flourished till
the Portuguese revolution of 1910 and served as the basis from which the
Congregation later expanded throughout the coiuitry.^^
Shortly before his death,

in Portugal

1, 1874-90. Knechtsteden, 1966. 62.
S.M.H., 1, 140 ff., 682 ff.
739; S.M.H., 2, 117 ff.; B.C., 9, 58; S.M.H., 2, 234 ff.

«"B.G., 15, 633; Rath, Von Manenthal nach Knechtsteden
«'B.G., 6, 74

f.;

Compl.,

"B.G.,

f.;

8, 2; 8,

6,

74

171

f.;
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The United

States

Earliest Coyitacts.

The

first

Spiritan contacts with the lands that are

the United States go back to colonial times.

They have been

now

detailed in

preceding chapters as part of the struggle between Great Britain and
France for supremacy in the Western hemisphere. The earliest recorded
contact was not particularly auspicious, for it took place in a Boston jail. As
we have seen, Father Maillard, the Apostle of the Micmacs, was captured
when the British took Louisbourg in 1745 and deported him to Boston. In
addition, as has been recorded, a hitherto unconfirmed biography of
Father de la Mothe, the first known missionary from Holy Ghost Seminary in the New World, mentions him as a military chaplain at Fort
Duquesne (1754-1758) during the last French and Indian War. Finally, in
the last quarter of the eighteenth century, John Brault quietly gathered
up a large group of Acadians scattered through New England and resettled them on Montreal Island.
In 1783, when the issue of American Independence from Great Britain
had been settled, we may recall, Benjamin Franklin favored the idea of
entrusting the young Catholic Church in the United States to French
clergymen and Propaganda Fide suggested that Holy Ghost Seminary
become the training center of America-bound missionaries. Nothing,
however, came of this plan. It was not until 1794 or 1795 that the first
"mission member" of the Congregation arrived as an exile of the French
Revolution in Guiana. He was John Moranville, who became pastor of St
Patrick's in Baltimore and who did such excellent work that his memory is
still alive there. He died in 1824. His confrere Father Duhamel worked in
Hagerstown and near Emmitsburg, Maryland, and it was there that he
died in 1818. Both were survived by the third refugee, Matthew Herard,
who spent some time as Vice-Prefect of the Virgin Islands and later
worked in Pittsburgh, Newark and Madison, New Jersey, before accepting, in his old age, the chaplaincy of the Carmelites in Baltimore. The last
survivor of these eighteenth century Spiritan "mission members" died in
1839 in France on a visit to his family.
Contact was resumed again in 1847 when Archbishop Purcell of Cincinnati urged the Congregation to supply priests for his diocese. Father
Leguay, then Superior General, consulted Propaganda Fide, which
replied that it would be delighted if the Spiritans could undertake to help
relieve the shortage of priests in the States. Anticipating a favorable reply,
Leguay had already sent Father Loewenbruck to Cincinnati to arrange

who had made similar reHowever, a violent storm drove the sailing vessel back to France.
Loewenbruck did not repeat his attempt to sail, but two priests were sent
matters and to negotiate with other bishops

quests.

to Cincinnati. *'''

«»B.G., 9,313; N.D., 9, App., 197

f.;

Arch.C.S.Sp., 411-A-I: Purcell a Monnet, 19 oct. 1848.
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Father Libermann, meanwhile, had been directing his attention to the
United States even before his ordination. While still in the seminary, he
had wished to go to America to be ordained there but, because of his
epileptic condition, his director had dissuaded him from taking such a
perilous step. After he had founded his little congregation, he began as
early as 1844 to think about work among the slaves in America. Three
years later, just when Loewenbruck was trying to sail, Libermann again
investigated the same possibility. Shortly after, these two men met in the
preparation of the long-desired merger of the two societies. *^^
Once he and his confreres had entered the Congregation of the Holy
Ghost and things began to function smoothly, Libermann again directed
his attention to the United States. In 1851, as has been noted. Archbishop
Purcell was looking for personnel to staff a new seminary in Cincinnati,
and passage had already been booked on a steamer for Schwindenhammer to become director of the seminary when the project fell through.
From then on a steady flow of invitations arrived from various dioceses in
the States: in 1852 from Savannah, Georgia; in 1859 and again in 1865
from Bishop Verot in Florida; in 1867 from Philadelphia, Buffalo, Wheeling and Natchez, Mississippi; and in 1870 from Charleston, South
Carolina.^^* Lack of personnel, however, prevented the acceptance of
these offers. ^^
First Foundations. The manpower problem was abruptly solved in 1872
and 1873 when Bismarck expelled the Spiritans from Germany. Despite

the protest of his missionaries in Africa,

accept the

first

Schwindenhammer decided to
him from the States. This

favorable offer that would reach

came in 1872 when Bishop Toebbe of Covington, Kentucky, wrote
he was willing to place at the disposal of the Congregation a large
property at White Sulphur which was already improved with a church and
buildings that could be used as a college. With Propaganda Fide's approval, Schwindenhammer dispatched four German-speaking priests to
Kentucky. However, toward the end of 1872, when they arrived, they
discovered that they had not really been expected for another year and
that the offered location would not yet be available Moreover, it proved to
be much less suitable than they had been led to believe.^^
This situation left them at least temporarily unemployed and homeless,
but just then Archbishop Purcell offered them German and French
parishes in Piqua, Berlin, and Russia, Ohio. In addition, a local priest,
offer
that

.

^'*After the merger of 1848, Belgian-born Louis Lootens (1827-1888), who belonged to
Libermann's group, studied theology at Holy Ghost Seminary. In 1850, on Schwindenhammer's advice, he accompanied an American bishop to the U.S.A. In 1868 he became Vicar
Apostolic of Idaho. He always remained on friendly terms with the Congregation.
"^B.G., 10,

243

f.,

274

f.;

314

ff.;

289, 603;

12,

"•^B.G., 9,

10 avril 1870.

N.D., 6, 472; 9, 374 ff.
675; 5. 638, 640; 6, 105. For footnote 23* see N.D., 9, 475; II, 239 f.,
Simoni.s, 1, 252: Simonis a Schwindenhammer,
2\2\ Correspondance de
4,

.

.
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Father Meyer, promised to give most of the money for the purchase of an
used very nicely as a training school for

estate at Pontiac that could be

American aspirants. These offers were gratefully accepted. Soon reinforcements, including about twelve Brothers, arrived from Germany, to
take care of the new works. On March 1, 1874, Schwindenhammer offierected the Vice-Province of the United States and appointed
Father Joseph Strub its Superior.**^
In a very short time the Fathers realized that they had concentrated
their houses in too small an area. For this reason Strub began to look for
other possible sites. In Wheeling, West Virginia, the bishop offered him a
seminary and college, but it appears that he preferred to turn northward
cially

Bishop Domenec

Pittsbmgh. This saintly prelate received him
it seemed very providential.
As Strub sat before the bishop's desk, he looked up and saw that the
episcopal coat of arms bore the device: "Come Holy Ghost." Right then
and there Father Strub felt at home.
The most urgent need of the diocese was a Catholic boys' school. There
had been a number of unsuccessful attempts to get one going, and now
Bishop Domenec did his best to persuade the Fathers to try again. He
pledged his full support for the venture and, as a sign that he meant
business, he offered the Spiritans the large German immigrant parish of
Saint Mary's in Sharpsburg. Father Strub decided to leave Berlin, Ohio,
and accept it. Very prudently, he preferred to wait a little and see how the
situation would develop before starting the boys' school.
Meanwhile, difficulties had arisen regarding the remaining personnel
in the Cincinnati area. Archbishop Purcell may not have sufficiently
realized that the Congregation had changed its way of operating since the
time of Leguay and wished to maintain community life for its members.

and

with

visit

open arms. As

in

the chronicler reported,

When his demands made this virtually impossible, the Spiritans withdrew
and concentrated provisionally on the
small seminary was set up for the few
Temporarily
a
Pittsburgh area.

entirely

from

his archdiocese

American aspirants

at Perrysville,

Pennsylvania, in the

now

extinct Dio-

cese of Allegheny (1876).^**
The question of a Catholic academy in Pittsburgh was solved in 1878.
Bishop Tuigg, who had succeeded Bishop Domenec, promised to use all
his influence to make the work a success. Fully conscious of the risks
involved, the Spiritans let themselves be persuaded to open a school in the
center of the town despite the fact that four previous attempts to establish
a Catholic college in Pittsburgh had failed miserably. No one was anxious
to run the risk of another defeat. The prospects of success were particularly poor because the Catholic population itself had litde confidence in
""E.G., 9, 315 f.; Rath, Von Manenthalnach KnechtstedenI, 1874-1890,
East Province C.S.Sp.: Council Meetings, Nov. 25, 1872, 1 ff.

"E.G.,

9,

597 ff., 849 ff., 868
270 ff., 912 f.

""E.G., 10,

ff.

1 1

f.;

Arch. U.S.A.
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any new effort. Father Strub showed more than usual courage, then,
when he undertook the new venture. Within two years, however, the
school could report more than a hundred and fifty students.
It was then that the construction of a permanent building was undertaken on a low hill right in the heart of the city. Laying the cornerstone
appears to have been a major event in the city's history: twenty-five
thousand people are reported to have come to attend the ceremony. This

was the college that was destined to develop later into the institution of
higher learning now known as Duquesne University. ^^
The "Duke of Arkansas.'' In the same year 1878 some other Spiritans
undertook an ambitious project in Arkansas, where a railroad company
had granted Father Strub a tract of 200,000 acres (about 800 sq.km.) of
land between Conway and Morrilton. It was the size of a small duchy and
this made some people refer to Strub as the "Duke of Arkansas." It was to
be used for the settlement of German immigrants, who at that time were
flocking to the United States in ever-increasing numbers — from 30,000 in
the year 1878 to 216,000 in 1881. 2^* Many of them were Catholics, eager to
find across the Atlantic not only better economic conditions but also that
religious freedom which was denied them in their homeland.
Very soon the German government became alarmed at this mass emi-

name for depopulating the
by publishing an official warning against their colony in Arkansas. As a result, this colony became even
more widely known in Germany. Moreover, it gave the Center Party a
chance to attack the Iron Chancellor in the Reichstag (Federal Assembly)
and point out the folly of his religious policies. As one Deputy expressed
gration and blamed the Holy Ghost Fathers by

Reich. It

honored those Jesuits

in disguise

it:

It is not the Holy Ghost Fathers but the Prussian policy and its wretched
KuUurkampf that are depopulating the country and causing our best people
to migrate to the United States, where these religious men offer them the
comforts of religion which they cannot have in the homeland.^''

Near Morrilton the Spiritans reserved for their own use about eight
hundred acres of the immense concession. It was to serve as a central
community of the Province. Nostalgically they called it Marienstatt, after
abbey in Nassau. A novitiate for Brothers was established
and the priests fanned out from this house to build churches and
schools throughout the concession. At first, the colony was quite successful, but in 1881 tornadoes, and severe droughts during the next few years,
their ancient

there,

many

thoroughly discouraged
^^*In addition to caring for
Polish colony in

«»B.G., 11, 187

Warren, near
f.;

^"B.G., 11, 1085

German

Little

30, 888; 13, 314

ff.,

1091; Rath,

of the
settlers,

Rock.
ff.,

op.cit.,

320
16

f.

ff.

settlers.

One

after the other, the

Father Anthony Jaworski looked after a
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German immigrants began

more benign climate
of the Spiritan community,
and the novitiate had to be transferred elsewhere. In 1892 another tornado wrecked the beautiful gothic church of Marienstatt which had just
been finished. Nowadays, only ruins remain of this original foundation in
Arkansas, but the Holy Ghost Fathers still serve two parishes in Conway
to leave, seeking a

elsewhere. Pernicious fevers took their

toll

and Morrilton.^^
7.

The End of the Schism

in Haiti

In Chapter Seven we saw how Archbishop Rosati and Father Tisserant
had been forced to abandon their efforts to heal the schism in which
nearly all the priests in Haiti were living. Subsequently, the Holy See
vainly tried to remedy the situation through the archbishops of Port of
Spain, Trinidad. Their lack of success was in great part attributable to one
factor: with few exceptions, the three dozen priests in Haiti were refugees
from Church discipline in European countries and they rightly feared
that Rome would put an end to their disorders if it regained control over
the local Church. They did their utmost to prevent a restoration of
allegiance to the universal Church, and they succeeded in doing so as long
as Emperor Soulouque (Faustin I) continued his bloody reign (18491859).^2

In 1860, however,

when

Haiti

became

a Republic, the President signed

Holy See. Asked to lend its support to the delicate
negotiations that still had to be conducted, the Congregation assigned
Father John PascaF^* and several others to help Bishop Monetti, the
apostolic delegate. While the bishop labored on the diplomatic level,
Pascal and his companions strove successfully to reconcile many of the
priests with the Church. At the same time he gained the abiding affection
of the islanders and the entire confidence of the government. When
Bishop Monetti had succeeded in reaching an agreement with General
Geffrard, President of the Republic, he sailed for Europe to report to the
Holy See. Father Pascal stayed behind as his deputy until resident bishops
could be appointed for the Archdiocese of Port-au-Prince and the four
dioceses which were to be created. ^^
While the bishop was in Europe, Pascal stepped forward to prevent
another disaster in the tormented country. Boundary troubles had arisen
between Haiti and San Domingo, the eastern half of the island, which at
a concordat with the

^^*Father Pascal was one of the colonial priests admitted as novices to the Congregation
under Leguay. Together with Fathers Herve and Orinel, he pronounced his vows in 1860.^^
ff.; 13, 322 ff., 327 ff., 1325 ff.; 16, 1019 ff.
"B.C., 2, 592 ff.; Cabon, Notes sur I'histoire religieuse d'Haiti, 427 ff., 375 ff., 451
"B.G.,4. App., 13.
'*B.G., 2, 236 ff.. 358 ff., 446 ff., 554 ff.; 3, 72 ff., 181 ff., 341* ff., 411 ff.

^'B.G., 11, 1094

ff.
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was under the protection of the Spanish Crown. The heated
arguments of politicians added the fuel of mutual insults to the smoldering fire of hatred. Suddenly, a fleet of eight Spanish warships appeared
that time

The commander gave
make amends for the insults or

off-shore opposite Haiti's capital, Port-au-Prince.
the Republic exactly twenty-four hours to

watch their city being blown to bits.
Stung in their pride, the Haitian army officers preferred to fight, even
though their pitiful lack of arms made resistance a hopeless undertaking.
Orders were given for the hasty evacuation of all women and children
while preparations for the siege went apace. Father Pascal frantically
appealed to reason and common sense, but the proud Haitians turned a
deaf ear. Meanwhile, the deadline set by the Spaniards was rapidly approaching. In desperation, the priest finally rushed to the Government
Palace, burst into the President's office, and with tears streaming down his
cheeks besought him not to listen to his excited military advisers but to
spare the city from certain destruction. His sincerity and anxious concern
convinced the President. Peaceful negotiations ensued and the capital was
saved. ^^

Before Bishop Monetti's departure for Rome, General Geffrard had
the choice of episcopal candidates in the hand of this prelate, but the
Holy See instructed him not to make any move in Haitian affairs without
first consulting the Holy Ghost Fathers. To facilitate compliance with this
instruction, the apostolic delegate took up residence in the Spiritan
Generalate, while Schwindenhammer conducted an inquiry for suitable
episcopal candidates. Those who came to recommend themselves were
politely shown the door, and most of those whom he approached had no
desire to accept such an unenviable position. In Haiti itself there was talk
of making Father Pascal archbishop, but the Superior General discarded
the idea promptly. While the Congregation was willing and eager to do its
utmost in healing the schism by seeing to the preliminaries and selecting
suitable candidates, it still maintained its firm rule^^* not to propose any
of its own members for resident bishoprics. ^^
In 1861 the choice finally fell on Msgr Martial Testard du Cosquer, the
former Vicar General of Guadeloupe. Realizing that the Haitian situation
was still far from clear, Cosquer preferred to go to his future archdiocese
as a simple priest and to deal with matters quietly. If he achieved success in
this, he was willing to be consecrated archbishop.
Accordingly, he received authority to do so and early in 1862 he landed
in Haiti. With the aid of Father Pascal, he managed to publish the pontileft

^**For the same reason the Congregation later also rejected
Ambrose Emonet, John Frangois and John Durel in Haiti.

the episcopal candidacies of

"B.G.,4, App., 15 f.
'*A. Cahon, Mgr Alexis-Jean-Mane Guilloux, Port-au-Prince, 1929, 68
see Cahon, op.cit., 286 ff.; B.C., 11, 1052 ff.; M.C.. 9, 189.

ff.

For footnote 26*
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creating the island dioceses and to supplement the Concordat
with the necessary organic articles governing the status of bishops and of
priests and other Church matters. Although complaints were made about

fical bulls

and his confreres, the projected
were approved by the government. Consequently, in 1863 Cosquer was officially named Archbishop of Port-au-Prince and consecrated
in Rome. Erection of the four other dioceses was postponed until the
troubled Republic would have a chance to settle down.^^*
During the schismatic years Voodooism had reached frightening excesses. In 1862, at the very gate of the Capital, aPapa-loi (Voodoo sorcerer)
had induced eight people to offer a seven year old girl as a human sacrifice
to the Serpent-God and then devour the victim's still-quivering flesh.
While a horrified government had the perpetrators of this crime executed,
hiding-places yielded other children who were being fattened for subsequent slaughter in similar "religious" ceremonies. Such discoveries
helped to convince the government of the need for the Church's moral
influence on the island. In combating all kinds of superstitions and inhumanity. Father Pascal and one of his confreres worked themselves to
death in 1865.^«
Meanwhile Archbishop Cosquer has entrusted the formation of new
priests for Haiti to Holy Ghost Seminary in Paris and in 1865 asked the
the "accursed Jesuitism" of Father Pascal
articles

open a seminary-college in Port-au-Prince to stimulate local
Schwindenhammer at first consented on the ground that such

Spiritans to

vocations.

work was "well within the purpose" of the Congregation, but then he
demurred because he feared that it would require too many men. In 1870,
urgent request of Cosquer's successor. Archbishop Guiland provisional way" because the seminary-college was a natural complement of the Haitian
division established at Holy Ghost Seminary. Thus, when in 1871 Guilloux
transferred his senior seminarians from Paris, he removed, perhaps unwittingly, the only reason why Schwindenhammer had accepted the
junior seminary and college in Haiti. Fearing protests from the other
missions if he maintained the Haitian educational establishment by itself,
he decided to withdraw his priests. Guilloux, however, supported by the
Spiritans already working in Haiti, achieved a stay of execution until
another congregation could be found to operate the college in Port-au-

however,

at the

loux, he undertook the task "in a conditional

Prince.^^

Confident that the Holy Ghost Fathers would never abandon St MarCollege, as it was called, the archbishop made no effort to find any
substitutes. One can easily imagine his emotions, therefore, when four

tial's

^^*There were half a dozen attempted coups
"B.G.,

d'etat in six years.

'^

4, 143.

^«B.G.,4, 142

f.

'SR.H.M.,

530

11,

ff.;

Cnhon,

op.cit.,

187

ff.,

234; B.G.,

8,

891

ff.
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that they would be leaving the college at the end
was impossible to keep this decision secret, newspa-

him

pers began to bewail the fate of Haiti's youth. People circulated petitions
and diplomats began to take a hand in the matter. The French
Plenipotentiary Minister, for example, wrote that "the only hope for the
regeneration of Haiti lay in the education provided by the Holy Ghost
Fathers." Then the Holy See added its voice to the chorus. When that
happened, Schwindenhammer admitted defeat and the college reopened its doors. ^^
In 1878 father Daniel Weik, a former German artillery man from the
Black Forest Region, who taught physics and mathematics at the college
established a meteorological station in an abandoned fort near St Martial's. A government grant made it possible for him to add a kind of
astronomical observatory tower on top of the fort. Two years later the
observatory was functioning fully. Astronomers came to it from Europe
in 1882 to watch Venus in her famous passage across the sun under
conditions that would not return till 1990. It would not have deserved
mention save for the fact that in 1883 Prince Henry, the German Emperor's grandson, visited Father Weik in his observatory: this visit was to

become a stepping stone
again to Germany. ^^
8.

France:

Thunder

Thunder

in

in the Congregation's attempts to be

admitted

the Distance and the Thunder of Guns

in the Distance

Father Libermann had barely closed his eyes in death when the first
was sounded in half a century of struggle between French government officials and the Congregation. The stake involved was high, for it
was concerned with the very existence of the Society as a legally authoralert

ized congregation, one that could not be suppressed by an executive
decree of the government but only by an adverse action on the part of the
supreme legislative power in the country. The cause of government
dislike lay in the fidelity of the Holy See which had characterized the
Congregation since its inception in 1703: in its refusal to be an instrument
through which the government could maintain or increase its control over

the Church.

The first rumble occurred
to the

the

in

Congregation the salary

ground

approval.

»"Cabon.

1853 when the government refused to pay
outstanding to a deceased member on

still

that the Society's statutes

The few hundred
op.at.,

•^'B-G., 11, 1051;

279

ff.;

B.C., 10, 886

13,279ff.

had never received government

francs involved were unimportant but the

ff.
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Congregation's legal status was at stake. That was why, in a three year long
lawsuit, Schwindenhammer argued successfully that the Congregation's
solemn recognition by King Louis XV in 1726 antedated the law requiring
the approval of statutes and that, therefore, it was exempt from having to
submit its statutes. In other words, the Society could develop its organization as it saw fit within the terms of its original authorization. With great
reluctance the government had to acknowledge the legality of the Spiritans' standpoint. ^^

In 1855 a similar issue arose in the colony of Guadeloupe. The local
governor claimed that the Congregation could not inherit from its deceased member Father Klein because it had never sought the colonial
government's approval of its presence on the island, as required by local
law. Once again, the Society argued successfully that its preceding authorization for France and the colonies exempted it from this law and
that, unlike other congregations, it did not need any special authorization
by a local governor. ^^
After 1860, as Gallicanism diminished among the clergy, the Spiritans
received much of the blame in government circles which were increasingly more anticlerical. Their seminaries for diocesan priests in Paris and
Rome were viewed as hotbeds of ultramontanism, where students learned
to look upon the Pope rather than the State as supreme in Church affairs.
Disgruntled aspirants to bishoprics, who rightly or wrongly blamed the
Congregation for foiling their episcopal ambitions, added fuel to the fire
by spreading the accusation that the Society was using its government
subsidies of Holy Ghost Seminary to support its French Seminary in
Rome. It was easy to refute the accusation but, as with all smears, it left
behind a lingering suspicion that the Spiritans were potentially dangerous enemies of the government.^^
Unable to prove that the Congregation of the Holy Ghost was unauthorized, the opposition changed tactics and tried a different approach. On
November 12, 1861 an official government letter declared that the society
parading as the Congregation of the Holy Ghost was not the one approved by the royal edict of 1726 and, therefore, could not claim the rights
and privileges granted by that ancient authorization. In plain words,
Libermann's Society of the Holy Heart of Mary had surreptitiously replaced the Holy Ghost Congregation and, as such, was outlawed and
wholly at the mercy of the government. This was more than the rolling of
thunder in the distance; it looked like lightning striking close to home.
There seemed to be some foundation on which the government could
base its claim. Thirteen years after the "merger" of 1848, members of the
Congregation in Reunion and Guiana continued to refer to themselves as

»2Arch.C.S.Sp., 33-B-I: dossier Le Saoiit, 1853-56.
33-B-II: dossier Klein, 1855; Janin III, 182.
s^Janin III, 182.

^^Ibid.,
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"Fathers of the Holy Heart of Mary" in order to maintain their distinction
from the "Spiritans" — the name by which the graduates of Holy Ghost
Seminary were still called there. ^^* This distinction had been duly recorded in the government's oi^hcial Journal of Guiana on August 6, 1861,
and in due time it reached the attention of the home government. It was
exactly what they were looking for. Fortunately, Schwindenhammer had
forestalled the minister. Three weeks before the government struck, he
had sent a letter of protest against the mistake in the Journal: "The exact
name of the Congregation is Congregation of the Holy Ghost." Thus a
lightning conductor had been erected just in time before the more slowly
moving government bureaucracy launched its bolt. Schwindenhammer
succeeded once more in establishing the ancient and unchanged legal
identity of the Congregation.^^

The new angle of attack should have been a warning to show
wholehearted acceptance of what had really happened in 1848, that is, the
dissolution of Libermann's society and the entrance of its members into
the Congregation of the Holy Ghost. Libermann himself had seen it very
clearly and had written without any ambiguity in 1849 or 1850 that "the
Congregation of the Holy Ghost was founded on the day of Pentecost,
1703 by Father Pulart-Desplaces" (sic) and that in 1848 all members of the
Holy Heart of Mary Society^^* had made "their entrance into the Congregation of the Holy Ghost. "^^ Although he realized the danger and
his confreres,^"* Schwindenhammer inconsistently referred to
himself as the second superior general of the Congregation— thereby
dismissing the ten men who had preceded Libermann — often spoke of
the "former" Congregation of the Holy Ghost and simply referred to

warned

Libermann

as

"our Founder."*^

^**Father Le Vavasseur had given the bad example. For ten years at least he continued to
Holy Heart of Mary." His confreres in
Haiti still used that name in their report to the Generalate in 1865. On the other hand, when
a Spiritan province began to be established in the United States toward the end of 1872, the
first arrivals in Kentucky recorded their encounter with a Father Rouquier, who claimed to
be a member of the Congregation. This priest was the same Rouquier who graduated from
Holy Ghost Seminary in 1850 and whom Libermann had sent to Guiana.**^
^**A completely different tone prevails in a similar Notice published in 1855 under
sign the General Council minutes as "priest of the

Schwindenhammer: the Congregation was formed from two distinct societies which merged
in 1848; the Holy See authorized "the new society" to be known as that of the Holy Ghost and
the Immaculate Heart of Mary
^''*It is amusing to note that in 1861 Schwindenhammer admonished the Fathers to stop
referring to themselves as "priests of the Holy Heart of Mary" while on the very next page
reference is made to Libermann as "our venerated Founder."
"^Arch.C.S.Sp.: Regislre des Deliberations, 1826-1858; B.C., 4, 842; Arch. U.S.A.-East Province C.S.Sp., Council Meetings, Nov. 25, 1872-Aug. 17, 1883, p. 5; N.D., 12, 507, 694.

»«JaninIII,184L;*N.D.,82r; Arch.C.S.Sp.,33-B-V: Note surlesdifficultessouleveesau
de la C.S.Sp., 15 dec. 1861.
"'Arch. C.S.Sp., 581-.\-VI: Notice sur la Congregation du Saint-Esprit etc., 1, 5. Only a part of
\.\\K Notice has been reproduced in N.D., Compl., 142.

sujet des Regies

«»/ferf.,34-B-nL
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of becoming monotonous, we cannot omit another attack
year an increasingly antireligious government
had issued a decree which declared all unauthorized male religious
societies illegal and expelled them from the country. It made strenuous
efforts to include the Spiritans in its decree, but once again met an
invincible obstacle. Their society did not owe its legal existence to an
executive decree revokable at the whim of ministers but to a solemn law of
State, dating from 1726, which cotild be changed only by the will of the
Senate and the Chamber of Deputies.^ ^*
As soon as the Council of State had recognized that fact on November
20, 1880, the government realized that it was powerless to expel the
Congregation.^^ The Spiritans had many high-placed friends in the
upper echelons of the government. They viewed the threatening expulsion in the light of the Society's trailblazing work in Africa and considered
such a move as very foolish. Too many Senators would share that opinion.
Rather than risk a humiliating defeat, the government gave in. Ten days
after the decision of the Council of State, a new decree issued by the
President of the Republic re-affirmed the ancient legal recognition of the
Congregation.^" Two more decades would pass before these gathering
thunderclouds were to climax in a violent tempest.

At the

that

risk

came

in 1880. In that

The Thunder of Guns
In 1863

Schwindenhammer had bought a castle

Originally built by Louis

in Chevilly,

near

Paris.

XV for his mistress Madame de Pompadour and

used as a horse-breeding farm by a Prussian baron, the fifty acre
property now assumed a new role. It became the central senior seminary
of the Congregation, housed the novitiates for priests and Brothers, and
sheltered one of the inevitable orphanages and trade schools which at that
time were attached to most houses of the Congregation. Its spacious
grounds also made it an attractive place for the annual retreats of the
later

Fathers. ^^

Accordingly, late in July 1870, the priests gathered there for their
The Franco-Prussian War had started and

regularly scheduled retreat.

Napoleon III had his plans prepared for a triumphant entry into Berlin.
we have seen, the war went badly for him and the Prussian armies
began their drive on Paris. Chevilly lay in a direct line between the
advancing armies and Paris, but Schwindenhammer was not inclined to
modify his regulations by shortening the retreat merely because some
But, as

^'*The Congregation had been legally suppressed in 1792 but restored to
by an act of King Louis XVIIl which had the force of a "law of State."
«"B.G.,2, 231 (1861).
""B.C., 1 1, 819 ff. (text of President's decree); Janin
»'B.G.,

3,280

f.;

4,211

ff.

III.

186

f.

its

status of 1726
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divisions were coming dangerously near. However, before the
was over, he had to call on all hands to assist in preparing for the
hasty evacuation of the institution. Supplies, books and archives were
hidden underground, while other objects were removed to the questionable safety of Paris.
Serious trouble arose when the French Army decided to make Chevilly
a zone of defense for the Capital. Fortifications were hastily thrown up all
over the seminary property and the surrounding farmland. The ensuing
Battle of Chevilly, in which some 30,000 French soldiers sought to stem
the inexorable German advance, took place in and around the very
gardens of the seminary. The French forces fell back and the Germans
occupied whatever was left of the shelled buildings. As the weather grew
colder, they kept warm by burning the furniture, doors and floors.
The defeat of the French in this war was followed by a revolution and
the establishment of the Commune, a kind of communist regime, which
controlled Paris and certain other sections of the country. These insurrectionists took Chevilly and "liberated" whatever struck their fancy in the
seminary, while the loyal forces stood off and vigorously shelled both the
village and the seminary. When peace was finally restored, everyone was
surprised that anything at all had remained standing on the property.
During the siege of Paris, the Superior General and most of his staff left
the city. Those who remained behind communicated with the outside
world by means of carrier pigeons and balloons, but when the siege ended
and the Commune took over, the ancient motherhouse had to be abandoned. Only Father Besserat and a lone Brother remained behind as long
as possible, staying on even after the revolutionaries began to use the
buildings. However, when these soldiers discovered that the location of
the wine cellar had been kept from them, they were so furious over this
lack of cooperation of Citizen Besserat and Citizen Brother that both had
to assume a quick disguise and flee for their lives. Three days later the
regular army, fighting its way through the barricades, recaptured the
buildings and the next day the first Spiritan re-entered the mother-

armed

retreat

house.^^

The situation of the German Brothers and seminarians in France
during those days of war proved to be particularly delicate because of the
manifest popular resentment against anything German. Some fled to the
safety of Langonnet in Brittany, but the local authorities there objected to
their presence and they had to go to Saint-Ilan, where a more lenient
Provincial Commissioner permitted them to find asylum in the local
Spiritan industrial

and

agricultural school.

At Toulon the situation became especially critical, for the local superior
had neglected to notify the authorities officially of the presence of two
Brothers who had been born in Germany but whose national status was
"^B.G., 8, 23

ff.,

216

ff.
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doubtful. As a result, the local authorities closed the

community and

its

works, confiscated all its properties and quartered 1,500 soldiers in
the buildings. The two Brothers were imprisoned and then deported. It
was only after repeated protests, an appeal to the Secretary of State, and a
social

series of lawsuits, that

Schwindenhammer succeeded

in

having the confis-

and indemnities paid for the damage done. The editor
of a local newspaper, who had campaigned against those "spies," "international monks" and "vultures preying on the goods of the city," was

cation rescinded

sentenced to twenty days in the workhouse.**^

9.

Internal Rumblings

A uthoritarianism
The French Revoludon had inaugurated

the

new order with

its

mar-

vellous slogan of "Liberty, Equality, Fraternity," but the reign of terror

and the untold misery of interminable wars which followed had given rise
to a strong desire for law and order. The influential philosopher Hegel
had made himself its spokesman by asserting that authentic freedom can
be reached only through "obedience to the law and the legal institutions of
the State. "^^ The same view had acquired religious respectability when
the leading German Lutheran theologian of the time, Julius von Stahl,
had argued that obedience to the State was the only way the individual
could be certain of doing God's

will:

an authority above the individual

man is needed because man is radically corrupt. Now, the State represents
God on earth; that's why obedience to the authorities guarantees that our
deeds

will

be morally good.^^

Parallel ideas

permeated the Catholic Church, where one could notice a

strong tendency to centralize authority and emphasize obedience as the
hallmark of the true believer. In France these tendencies received further
emphasis by the dictatorial powers which the Concordat of I80I had
given to the bishops — so

much

de

so that, according to the historian

Sauvigny, the growing pro-Roman mentality of the lower clergy was at
least in part an attempt to support "the only counterweight to the despotic

power of the bishops. "^^

Authoritarianism, then, was a common characteristic of Churchmen in
the nineteenth century and, one may add, for most of the twentieth until
Vatican Council Two. Schwindenhammer was infected with it to an unusually high degree.
"^B.G., 8, 58

ff.,

366

He had "come

ff.; 9,

378

ff.,

648

ff.,

to

power" — that

659

f.;

,

^'^The

Calvez.La pen.see de Karl Marx,
Bourbon Restoration 312.
,

the right

word

Kalh. Die Manenthaler Promnz, 29

^*Encyclopddie par. 552.
«5Cf.'j. Y.

is

Paris, 1956,

55

ff.

f.
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his case — at the uncommonly early age of thirty- four, was convinced that
he knew best and that it was his task to secure the blossoming of Libermann's charism and inspirational ideas by detailed rules and stringently
enforced regulations. But, lacking Libermann's religious genius, moderation and gift for dialogue, he fell back on the spirit of the age and, with the
best intentions, became a striking example of religious autocracy. The fact
that he managed to hold on to his position for three decades can be
explained only by the utter submissiveness with which most religious
people at that time responded to authoritanianism and by the clever way
he manipulated the fear of unpleasant consequences among those who
felt

inclined to protest.

In 1855

Schwindenhammer introduced

ety's Constitutions, a revision

his revised version

which, as he interpreted

into his hands. Unwilling to leave

much

it,

of the

put

all

soci-

power

scope to local or provincial

superiors, he personally decided almost everything. His motto seems to

have been: without my "command, no one shall move hand or foot" (Gen.
41:44). Even the most insignificant details could give rise to reproaches.
For example, in 1860 he had transferred the newly founded college in
Ireland from Blanchardstown to what was thought to be the Dublin
suburb of Williamstown. When soon after the Fathers were informed that
their new location was not Williamstown but in Blackrock, they changed
their letterhead accordingly. Schwindenhammer publicly took them to
^^
task for having dared to do so without his permission.
"Permission" is not the right word to use here, for the General governed
by issuing decrees. They came from his office by the hundreds, sometimes
in solemn form, sometimes simply as decrees of such and such a date.
Their solemn style imitating that of bishops of that era was more or less as
follows: "We, Ignatius Schwindenhammer, by the will of God and the
whereas, primo
confirmation of the Holy See, Superior General etc.
tertio
having heard the advice of Our Council
secundo
having invoked the Holy Spirit, have decided and do decide as follows."
For personal matters he simply communicated his decree of decision
without offering any reason or explanation: "You have been appointed to
such and such a post, effective on such and such a date."
Uniformity. Schwindenhammer demanded "blind obedience of judgment and will" to his commands, and not merely their execution. ^^ Deprived of Libermann's charismatic presence by his untimely death, the
Congregation, he argued, had entered a new phase, in which it should
assume its permanent mould by surrounding its superior with total
obedience. That was why it was time to eradicate "the lack of uniformity":
hitherto everyone "has had his way of being, of speaking and acting."
,

.

.

.

.

.

.

.

»^B.G., 2,425 f.
»«N.D., Compl. 218.

.

.

.

,

.

.

.

.

.
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How different we are from the Jesuits: "They are recognized as such
everywhere, in the streets, in the pulpit, at the altar; people know them
Why are we so
even if they have never seen the particular individuals.
different in our external ways? It is because we are so different inter.

.

.

nally."^^

To eliminate all such "undesirable" differences, he insisted on uniformity of thought, action, speech and dress— everyone an exact copy of
the model laid down by his rules, regulations, decrees and a flood of
circular letters, which generally ended with the order: "to be read within
two weeks of receipt in the community chapter meeting" — even
were 100, 150 or even 200 pages long.i««

if

they

Schwindenhammer, however, did not rule capriciously, but made a
and methodical study of every issue, great or small, that attracted
his attention. That was why he insisted on being kept fully informed about
everything before making his decision. "Everything" included also the
internal dispositions of each of his "subjects." Fathers and Brothers had to
write to him to explain their states of mind and conscience, and the
masters of novices had to communicate to him the confidential informaserious

tion gathered in the direction of their charges.

who during

Then

the desk-bound

decades of superiorship never visited any
General,
France, except Rome, rendered his veroutside
community
or
mission
phrase: "Rome has spoken, the matter is
well-known
the
using
even
dict,
his three

closed."''^*

Those who did not promptly obey his orders ran the risk of being
bad example. It will surprise no one that,
tired of being manipulated as puppets on a string, some preferred to
leave.'"' But in the General's view, no one should leave until he, as their
Superior, had decided that they had lost their vocation. Then he would
send them away after a public disclosure of their infidelity, in which he
liberally quoted from their previous letters to condemn them. When, for
example, in 1871, Father Rodier did not wish to renew his temporary vows
because he had entered the Congregation to become a missionary and not
a teacher, Schwindenhammer declared in a circular letter that he was
obliged under pain of mortal sin to renew his vows. A number of good and
even excellent men^^* were lost in this way, notably Father Peter Stumpf,
publicly taken to task for their

^^*Needless to say, all this was far removed from Libermann's ideas. He had explicitly
warned Schwindenhammer about the danger of centralization, had rejected the notion of
rigid obedience ascribed to the Jesuits, wished to leave everyone in his way of being, asserted
that disagreeing with one's superior's point of view has nothing to do with obedience, and
only rarely used even the word "uniformity."""'
*^*In the first twelve years of Schwindenhammer's rule, 57 Fathers and Brothers left or
were expelled from the Congregation.
^^Ibid.,

203

f.

•""N.D., 11, 97

f.;

10,

235

f.;

8, 111; 9,

357.

""C.S., annexe au no. 29, p. 21.
"^C.S., Avis du T.R. Pere, sorties et renvois, 2, 10-16; N.D., 13, App., 71; for footnote 33*
see C.S., 1 (8 sept. 1864), 19-21.
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of the French Seminary when he left and who later
became Bishop of Strasbourg. ^"^
While Schwindenhammer stressed uniformity, he did not hesitate to

who was Superior

introduce diversity where our age — and many people in his time— would
find it wholly out of place. Thus he decreed that the meals of the Brothers
should be inferior in quality and number of dishes to those of the Fathers.
The curious reason he gave for this lay "in the very nature of things." The

from better-off families and are used to
had joined the diocesan clergy, they could
have continued to enjoy better meals. The Brothers, on the other hand,
come mosdy from poor families and are from their very youth accustomed to coarser food.'**^ The "very nature of things" also demanded that
the Brothers wear a different habit, for one could easily imagine the
discredit to religion if an uneducated Brother would be mistaken for a
priest. Moreover, the Brothers had to rise one hour before the Fathers
and were not allowed any private room.^"^
For himself the General endeavored repeatedly to obtain the right to
wear the garments of a prelate at least during church ceremonies. Although the Holy See did not grant him this request, he devised some kind
priests,

he

said,

come

generally

finer food.^^* Besides, if they

of distinctive garb for himself.

One can

hardly avoid contrasting his

who, being raised to the rank of
1839, never told anybody about it and never

attitude to that of Father Fourdinier

prothonotary apostolic
used his insignia. ^"^

A

in

"Palace Revolt" That Failed

The rules and constitutions of the Congregation contained a number of
checks on the Superior General's performance and tenure of office. They
stipulated that every three years the General Council, augmented by some
other members having the right to vote, should meet without him to
consider whether the time had come to proceed to the election of a
successor. If a majority of the Council

members answered

in the affirma-

then the Superior would by the very fact have been voted out of
office. Moreover, his two Assistants were charged to admonish him if they
judged his conduct to be reprehensible; and if he disregarded this warning, the matter was to be brought up at the next triennial inquiry. In
addition, the Superior General was to decide routine matters in consultation with his two Assistants and important affairs with his full Council of
tive,

Schwindenhammer argued differently. To obtain Rome's
had introduced to impose on aspirants an obligation in
conscience to persevere in their vocation, he said that these youths "are unable to pay for
their education and are almost entirely at the expense of the Congregation."
'•When

it

suited his purpose,

ratification of the practice he

'"^C.S., 2 (25 dec. 1864), 106 f.; for footnote
'o^C.S., 2 (25 dec. 1864), 112, 118 ff.

34* see C.S., 46, 25.

'"^Arch.C.S.Sp., 662-A-IV: "costume prelatrice" requested in 1857, 1867 and \S72;ibid.,
la reunion triennale de 1867; N.B., 302.

34-B-IIl:
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men. Finally, a General Chapter was to be held every ten years,^^* the
one being due in 1865.^"^
The first triennial inquiry was duly held in 1856, but the archives
contain no trace of any in 1859, 1862 and 1865.'"^ In 1867, however,
Father Collin, who had become a member of the General Council three
years before, asked whether it was not time for the inquiry. It was indeed
long overdue. Accordingly, re-inforced by three Fathers and Bishop
Kobes, who was also Provincial Superior of Africa and on leave in France,
the Council met on August 28. While unanimously agreeing that there
was no need to proceed to the election of a new Superior General, the
assembly decided to use the occasion to draw his attention to certain
complaints for the good of the Congregation. Each participant was therefore invited to make the remarks he considered necessary. Then the
meeting was adjourned to the following morning.
Shocked by the notion of sitting down in judgment on their superior —
as they were supposed to do— two assembly members, Le Vavasseur and
Delaplace, went that evening to inform Schwindenhammer of what was
taking place. The General spent most of the night drawing up a
memorandum which stressed the unlawfulness of the assembly's conduct.
The following morning he handed it over to Father Gaultier, First Assistant and chairman of the assembly. But several members objected to the
reading of it on the ground that, according to the rules, the General had
no right to interfere in their meeting because "his cause was under
discussion." Unread, therefore, the memorandum was laid aside. Then
the official minutes were drawn up, specifying all the remarks to be made
to the Superior General and signed by the assembly's members.
The principal complaints were the following:
six

first

independently. He bypasses his Assistants and Council and introduces all kinds of practices that are against or
1.

The Superior General

beyond the

acts too

rules.

He disregards the legitimate aspirations and real needs of the Society
to pursue his own ideas.
3. He lacks sensitivity to the feelings of others and makes odious per2.

sonal references in his endless circular letters.
4.

He spends

too

much

time on affairs foreign to the Society and

is

not

members.
Therefore, we opt for the prompt convocation of the General Chapter.

sufficiently accessible to

(It

its

was two years overdue.)

^^*In 1856

Schwindenhammer had decreed

'""Constitutions of 1855,

P. II,

Ch.

Ill, Art.

that the

Chapter would be held

IX and XIII;

P. I,

in 1865.

Ch. IV, Art. X. For footnote

35*seeC.S., 13,34.
'"'For what follows here see Arch.C.S.Sp., 34-B-III: Relation des
I'occasion de la reunion triennale de 1867.

difficultes

survenues a
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However, when Gaultier presented the document to Schwindenhammer, the General refused to accept it. Instead, he spent the evening and
the following morning with Le Vavasseur, Delaplace and Barillec, his
private secretary, studying the situation. After the midday meal he explained to his two Assistants, Gaultier and Le Vavasseur, that only two
courses of action were open to him: he could either resign at once or
convoke the General Chapter. Then he seemingly let himself be persuaded that there was another possibility, viz., to come to an understanding and reconciliation.
In Schwindenhammer's view, however, understanding and reconciliation had to be on his terms. At 3:00 P.M. he called the Council to a
meeting, to which only Delaplace was invited as an additional member.
Then he laid down the law. The triennial assembly, he said, was entitled to
vote him out of office, but not to discuss his performance in any way, and it
had no right whatsoever to address any remarks to him. Moreover, he
argued, three of its supplementary members had to be disqualified;
although they had the right to vote/or a General Chapter, they could not
de jure vote in one.

That pseudo-assembly had dared to put his authority into question;
obviously, he could not allow this to go unchallenged, for otherwise
everybody having a grievance could count on finding a sympathetic
councillor ready to bring up the matter at the next inquiry. Unless order
was restored quickly, he would be compelled to come to extreme measures. With that he closed the meeting and let the opposidon calculate what
he meant by "extreme measures." Its leaders in the Council, Fathers
Collin and Xavier Libermann— a nephew of Francis Libermann — were
already showing signs of caving in: Collin was in tears throughout the
session and Libermann sat abjectly with his head down. Bishop Kobes,
who would have stood his ground, unfortunately — or perhaps fortunately—was absent.
Three days later, Schwindenhammer called his Council together again.
The meeting began with a lesson in self-criticism for those who had
criticized him. One by one they declared that they did not dislike him, that
they had thought to act as required by the rules and constitutions — they
had, indeed, in substance — but recognized now that they had been mistaken. Collin even added that the person of the Superior General must be
sacred to all, like the Pope himself.
Then, true to his name, Schwindenhammer began to swing a hammer.
He was happy to see these good dispositions but could not overlook the
objective situation: the triennial assembly had blamed his conduct and
shown dissatisfaction with his administration. He would have to see what
steps were to be taken to correct the evil. Meanwhile, he declared, its
resolutions were null and void. They were based on illusions, had not a
word of praise for him but only blame and criticisms. The so-called
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majority of ten signatories, he added, consisted in reality only of four:
Bishop Kobes, Collin, Graviere and Libermann. They would have to be
dealt with. With that he dismissed the gathering.
The next day, September 3, he assembled his cowed Council again.
Collin and Graviere, he announced, had shown sufficient repentance and
thereby repaired their mistakes. That left only Libermann and Bishop
Kobes to deal with. Regarding Libermann, who was then Novice Master in
Chevilly, near Paris, Schwindenhammer declared that it was time for a
change, for empty promises were his only response to remarks made to
him. There was going to be a vacancy in Martinique. In other words, there
seemed to be an implied threat of an — illegal — dismissal from the General
Council. ^^* As for Bishop Kobes, who was absent, he had contracted a
fairly large debt and had asked the Congregation to be its guarantor. He
was spending money rather carelessly. Le Vavasseur got orders to write
him a strongly worded letter. Kobes, however, refused to budge when he
got that letter. Let him depose me, he answered, that would only make me
too happy.
Now a "valid" triennial assembly could be held. It took place the same
day, with only Council members present. It unanimously and by secret
ballot voted that the time had not yet come to proceed to the election of a
new Superior and obediently abstained from making any remarks.
Schwindenhammer had been victorious. The opposition was reduced to
silence. Or was it?

Appeal

to

Rome

Two documents recently discovered

Rome show

was not yet
the end of the affair. In July and August 1868 two long reports were
received by the Congregation of Bishops and Religious and that of Propaganda. They detailed substantially the same complaints and asked the
Holy See to oblige the Society to give greater emphasis to the missions in
accordance with its purpose, to put an end to the General's abuse of
power, and to order the convocation of a General Chapter, as required by
the constitutions. This Chapter should be elected by the whole society
under conditions guaranteeing sufficient freedom of speech and action. ^''^ Because the authors had not dared to sign their names, fearing
that they would become known to their Superior, the anonymous complaints did not receive too

much

in

that this

attention.

Their content, however, was communicated

to

Schwindenhammer,

3fi*Xavier Libermann retained his position. Several confreres prevailed on him to
apologize for his opposition to Schwindenhammer, who then left him in his function as
Novice Master.
la serie, 6, 1243r-1251r: Exposition de quelques
Congregation contre I'administration du P. Schwindenhammer, aoiit 1868;
1252r-1259v: Exposition a la S. Congregation des Eveques et Reguliers, 25 juillet 1868.

"'**Arch.Prop., S.R.C., Francia, P.Il,

membres de
ibid.

,

la

1
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1870 wrote that the author of the

and had recanted. He then requested

that

him or destroyed; otherwise future historians could
be led to "regrettable errors." Propaganda Fide assured him that the
documents "had been torn up."'"^ If that was true, the tearing must have
been merely marginal, for the papers, together with Schwindenhammer's
the papers be sent to

request to destroy them, are

still

in the archives.

have been litde disposed to take action anyhow. Authoritarianism was then the vogue and the general tendency was to back
established authorities unless their abuse of power had become intolerably wrong and harmful.

Rome would

Subduing

The

the

General Chapter

only hope, therefore, lay in the General Chapter, which was

1856 Schwindenhammer had
he indefinitely
postponed it.^^" Despite the urgings coming from the ranks and from
some Council members, he kept delaying it year after year, saying that he

supposed

to be held every ten years. In

announced

that

it

would be convoked

in 1865, but in 1862

to call it only when he was ready with a new and definitive revision
of the constitutions. Although Francis Libermann had written that the
the
supreme authority within the Congregation "is in the final analysis
majority of its members,"^ ^^ such a democratic view could hardly find

wished

.

.

.

more authoritarian successor.
same year in which he postponed the Chapter, he began to
reorganize the Congregation in such a way that, when the Chapter was
finally convened in 1875 — ten years late — the immense majority of the
Society's eligible members got no chance to vote -for delegates.^^* Propaganda Fide had written to him that a "Chapter requires complete and full
freedom of its members and a proportionate representation of the entire
Society." Schwindenhammer, however, arranged matters in such a way
that thirty-one participants were his own nominees or members of his
obsequious Council and only three could be elected by the Society at
favor with his
In the

large. ^'^

A

truly "proportionate representation

indeed!
The glaring under-representation of the

of the entire Society"

members at large improved

a

^^*Schwindenhammer had created 21 vice-provinces, whose appointed superiors were de
members, as were ten genera! staff members. Only in Senegambia, Mauritius
and Martinique delegates could be elected. Some of those "vice-provinces'" had only a couple

jure chapter

of priests.
'"SArch.Prop.,

ibid., 7,

533r-534r:

lettre

de Schwindenhammer, 10

avril 1870; ihid.

,

L

363, 387v-388r: Latin letter to same, 30 maji 1870.
""C.S., 13,34; B.G.,4,207 ft.

(1870).

P.I.,

'"N.D.,4,

191.

"^Arch.C.S.Sp., 664-A-IIl: Chapitre General de 1875. Liste des

membres

delegues.
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little

through the action of Father Magloire Barthet, Vice- Provincial of

Chandernagor in India and, as such, a member of the Chapter. Provisions
had been made that members unable to attend would be replaced by a
representative chosen "in understanding with them" by the General
Council. Unable to attend, Barthet had sent some sensible remarks about
the proposed amendments of the constitutions which were to be handed
over to his representative and he added reasonably: "I give the power to
represent

me

.

.

.

only to a priest of the Congregation who shares my
had sent a complaint to Propaganda

views." Moreover, he declared, he

Fide in which he — rightly — had pointed out that

violated the existing constitutions by cutting

Schwindenhammer had
down the elected chapter

membership and had added that the present administration was turning
the Congregation away from its purpose.
Highly offended by this sign of "insubordination," the General and his
docile Council declared that by writing to the Holy See Barthet "had

committed an act of unjustified defiance" toward the Superior General
and rendered himself unworthy of exercising his right to vote either in
person or through a representative. Schwindenhammer then tried in vain
to obtain a copy of Barthet's memorandum to Propaganda: Father Eschbach, his Procurator in Rome, was merely allowed to read the document
and report on its content.^ ^^
To finish Barthet's story, the General recalled him to France when the
Chapter was over and sent him to the novitiate of Chevilly without assigning him to any post. Undoubtedly, in his forced idleness he was to
meditate on his "misdeeds" and their possible consequences. When no
apologies were forthcoming, he let him know by May 22, 1876 that he was
thinking about sending him to Sierra Leone — then one of the unhealthiest regions in Africa. In Schwindenhammer's correspondence with
Father Grizard there was even question of excluding Barthet from the
Congregation.
Eight days later Barthet caved in: he abjectly deplored his conduct and
asked the General's pardon. At the same time, he spoke in the most
flattering terms — Schwindenhammer liked flattery — about the great
kindness with which he had treated him.* ^^ Now that he had fallen back in
line, at least externally, the General held no grudge against him and
reinstated him in his former position. Let us add that in 1889, after
Schwindenhammer's death. Father Barthet became Bishop Barthet,
Vicar Apostolic of Senegambia (now the Archdiocese of Dakar).
As to the Chapter, in which, the General said, "all parts of the Congrelargely represented," it rubberstamped almost unanigation were
.

mously

.

.

his revised edition

of the constitutions.

It

did not

amount

to very

'^C.S., 49, 5; Arch.C.S.Sp., 664-A-III, dossier Barthet: lettre du P. Barthet, 20 mai 1875;
Arch. Prop., S.R.C., Francia, P. II, la serie, 6, 410r-414v: memoire du P. Barthet (1875), also
signed by two other Spiritans; Arch.C.S.Sp., loc.cit.: Note sur le P. Barthet.
'i^Arch.C.S.Sp., ibid., lettres de Barthet, 2 mai and 30 mai 1876; lettre au P. Grizard.
'
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much anyway, for after tinkering for two decades with revision proposals,
the changes he made were mostly a re-arrangement of the same materials.
Rome approved them in 1878. The Chapter did not propose to elect a new
Schwindenhammer had been elected for life: the
only check on him had been the now defunct or eviscerated triennial

Superior, of course, for

Although the text approved by the Chapter was supposed to be
"definitive," the General could not abstain from adding a few new modifi^^
cations even before the documents were sent to Rome for approval.^
inquiry.

Shordy after the end of the Chapter, Schwindenhammer suffered the
first of a series of heart attacks and on March 6, 1881 he died. Unquestionably his administration had solidly established the Society. Its membership had increased from less than 100 at Libermann's death to 665 priests
and Brothers, according to the 1883 statistics; in addition, there were 310
senior seminarians and novices. And the numbers would have been considerably higher if there had not been about 250 premature deaths of
priests and Brothers, mostly in the still fatal regions of Africa and other
tropical countries. This personnel was scattered over 55 establishments in
the missions — 30 in Africa and 25 in other areas — and 21 in Europe and
North America.
Cold, distant, much too formal and imperious in his relations with his
confreres, Schwindenhammer had never inspired affection in the hearts
of his associates. His insistence on an ill-conceived absolute obedience
gave a wrong direction to the

spirit

of the Congregation. Until the 1950s,

despite a great need for additional personnel, prospective candidates
were in some places turned away if they expressed a strong desire either to

work

home country: on the ground that
demanded absolute obedience and disre-

in the missions or to labor in the

the spirit of the Congregation

gard of personal desires. Libermann's profound reverence for each one's
personal vocation had to be rediscovered and become a living reality again
before this attitude changed.
Moreover, Schwindenhammer's love of clockwork regularity seems to
have played a role in concentrating the available personnel in large
establishments— a policy which hampered his men in the missions, where
the demands of evangelization often conflicted with his desire to keep his

men

tied

down

to various religious exercises at the exactly prescribed

Even the Blessed James Laval did not escape reproaches for his lack
of religious spirit. Lacking the give and take which characterized Libermann's approach, Schwindenhammer's unyielding mind could not adjust
to the delicate balance between the demands of the apostolate and the
times.

"^C.S., 51, 10; the circulars nos.
also B.C., 10,

562

ff.

20, 48 and 51 are about the revisions of the
and documents of their approval of the Holy See. Cf.

11, 19,

constitutions. No. 51 contains the storv
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requirements of community

life,

and

relentlessly

pursued regularity and
power in his hands for

exactness. Finally, the excessive centralization of all

a long time adversely affected the development of provinces as relatively
autonomous branches of the Society. This was what Libermann had

envisioned.'*^

Yet Schwindenhammer was fully convinced that his government was
wholly in line with Libermann's ideas and intentions. In all sincerity he
could say, a few hours before his death, "As to the future, follow as much
as possible my intentions or rather the spirit of our venerated Father."*'^

[B.

1.

The Emonet

Period: 1882-1895]

Introduction

Frederick Le Vavasseur's election as Schwindenhammer's successor was
a gesture of homage for the past than a mandate for the future, for
the health of the seventy year old co-founder of Libermann's original
congregation was so seriously impaired that no one expected him to live
much longer. As a matter of fact, after only one month in office he fell
gravely ill and died in January 1882.* Father Ambrose Emonet (18281898) succeeded him by a virtually unanimous choice. The new Superior
General, who had been born in the independent Duchy of Savoy, had

more

entered Libermann's congregation in 1846. Twice nominated to become a
bishop — the first time when he was only twenty-eight — he had remained a
simple priest because the Congregation maintained its policy of not
wishing to have more bishops among its members than was absolutely
necessary. He had spent most of his adult life in Martinique and Guiana,

where he became prefect apostolic

in 1873.^

Emonet continued the policies of his immediate predecesway of acting was quite different from that of Schwin-

In the main,
sors,

but his

denhammer. He was very

liberal in

delegating his authority, nearly dou-

bled the personnel in the missions while almost tripling that in Africa. He
added nine new colleges and seminaries to those already operated by the

Congregation

in France, Ireland, Portugal, the Azores, Austraha, Brazil

and Peru. The social commitments of the Society were increased by eight
new institutions for abandoned or wayward youths in France, Switzer-

"«N.D.,9, 94.
"^B.G.,9, 913.
^B.G., 12, 8 f., 163 ff.
^B.G., 12, 516; N.D., 13, App., 53; Janin 111, 157

f.
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home for old people

last-named country.^*

The Restoration

of the

German Province

In 1884 Prince Bismarck finally

began

to acquire a colonial

empire

in

Africa, and within the surprisingly short time of less than one year, the

German

flag had been raised over four areas of that continent: in South
West Africa, in Togoland and the Cameroons in West Africa, and about
60,000 square miles of East Africa. Most of these territories lay in areas
whose evangelization had been entrusted to the Congregation. Germany,
however, wished to have its own nationals in these lands. Thus, to save
their missions, the Spiritans needed more German missionaries and

therefore the right to establish themselves again in Germany. The moment seemed propitious. Public interest in Africa was great and there was

widespread admiration for the work they had accomplished in East Africa. Huge audiences flocked to the public lectures delivered by missionaries who had labored in that country. The obstacle, of course, was
that a decision of the Federal Council (Bundesrat) had declared the Congregation Jesuit-affiliated. That obstacle had to be removed.
Failed Efforts

Fathers Ignatius Stoffel and Daniel Weik were, in 1885, the

first to

take

had just returned from an exploratory trip to the Cameroons, where two other Spiritans had acquired land
for a mission from Africans before the Germans extended their "protecactive steps

toward

this goal. Stoffel

'*Colleges and seminaries

and Castelnaudary in France; at Rathmines
Peru and Para in Brazil; at Porto in Portugal
and Ponto Delgada in the Azores. The last-named had been endowed by collateral descendants of Saint John Fisher — martyred under Henry VIII — whose family fortune had largely
been derived from confiscated Church properties.
Social works at Grand Quevilly, St Mauront, Douvaine, St Joseph du LacandOrgueville in
in Ireland

and

at

Epinal, Seyssinet

Ballarat in Australia; at

Lima

in

France; at Drognens in Switzerland and at Philadelphia in Pennsylvania; at Cintra and

Campo Maior

in Portugal.

College at Ballarat, near Melbourne, lasted only three years under Spiritan
auspices. The reasons for the Congregation's withdrawal were internal dissension among
the Irish, French and German staff, lack of strong leadership, and misunderstandings with
the local bishop which "any men of common sense would set right in half an hour." Its
abandonment meant that the Congregation would have no province in Australia. "Your
Fathers have made a mistake in withdrawing from the College," wrote Cardinal Moran in
St Patrick's

1892.3

»S.M.H.,

4, 103 ff. (Azores).

For

St Patrick's

College in Australia see B.C.,

14, 166; 15,

946;

Bishop Moore to Emonet, 31-31891; Reffe a Emonet, 25 juin 1891; Thomas Carr to Martin Croagh, 30-11-1891; Card.
Moran to Croagh, 2-3-1892; Croagh to Moran, 1-5-1892; Croagh to Larry Healy, 14-3-
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had made a very favorable impression on the
such as Admiral von Soden and Dr Nachtigal, who had
seal treaties with local chieftains. With a military man's usual
disdain of politicians, the Admiral viewed that "Jesuit affiliation" as an
antiquated maneuver of party politics that could and should be prompdy
laid to rest. Father Weik had become personally acquainted with Prince
Henry, the Emperor's grandson, in Haiti.
The two priests travelled together to Berlin and tried to get permission
for Catholic missions in the Cameroons and Spiritan seminaries in Germany. They gained the powerful support of the Empress Augusta and the
sympathy of Prince Henry and they prompted a sustained campaign in
their favor in certain important newspapers that had taken up the cause
of missionary work in Africa. After an audience with Count Herbert von
Bismarck, Minister of Foreign Affairs, they obtained an assurance that
the government would not exclude Catholic missionaries from the Cameroons, but no effort or political pressure in the Federal Assembly could
have the Congregation freed of the designation "Jesuit affiliated," and
therefore unwelcome in Germany. In the eyes of Prince Otto von Bismarck, the Spiritans simply were "French Jesuits."^
In 1890, after the German bishops had been invited by Rome to open a
national mission seminary,^* Archbishop Krementz of Cologne and
others asked the Spiritans to undertake this task in Miinster, Westphalia.
Once more, the Congregation appealed to Berlin for permission to enter,
tion" to the area. Stoffel

German
come to

officials,

but in spite of the Center Party's vigorous assistance and the favorable
disposition of many highly-placed officials, these efforts again ended in
failure. Yet the Kulturkampf was abating. By 1892 the Divine Word Society

and others were
Daniel in

able to

the Lions'

open seminaries on German

soil.^

Den

Meanwhile the Congregation's manpower problems were mounting. It
was imperative that houses be opened somewhere near Germany. Father
John Haas, a German Spiritan from the United States, made efforts in
Bohemia, in the Austro-Hungarian Empire, but despite the support of
Cardinal Schonborn of Prague and a benevolent audience granted by
Emperor Francis Joseph, they ended in failure. The same fate befell
attempts in Luxemburg, Belgium and Holland. Providence seemed to
-*At the annual congress of Catholics in 1890 in Koblenz Cardinal Lavigerie made an
attempt to turn the Pope's appeal to the German bishops for a national mission seminary into
support for the White Fathers' new foundation in Marienthal, Luxemburg.
*B.G., 13, 774, 812, 888

ff.;

Rath, Von Manenthal nach Knechtsteden

pondence with the Empress, Prince and Count Bismarck,
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interpellations

38-53 (corresand debates in
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have other plans. "Providence" here assumed the form of Father Amand
Acker, an Alsatian Spiritan who, as Archbishop Le Roy was to express it
later rather mischievously, possessed the singular grace of knowing that
his will was always in harmony with that of God. For eighteen years he had
been stationed on the island of Zanzibar, then the place where anybody
who was somebody with respect to East Africa and the hinterland sooner
or later made his acquaintance and learned to admire him.'^*
Thus he had become well-known to many leading Germans, including
the Director of the Colonies Dr Kayser and the celebrated Jewish journalist and explorer Eugene Wolff; the latter was an enthusiastic admirer
of the work done by the Spiritans in East Africa.^* Wolff pointed out to
Father Acker that the German government owed so much to them in that
country that it could hardly refuse them the necessary seminaries in
Germany itself. He offered to accompany him on a trip to Berlin and lend
his assistance in convincing the Reich that its policy was short-sighted.
Travelling in cassock, as he always did, Father Acker was a startling sight
in this predominantly Protestant city. Undaunted by the glares and stares,
he visited Princes and Ministers to plead his case.^
Members of the Center Party held out little hope of success. As.one of
them ruefully observed: "For twenty years we have fought in vain to get
these laws of expulsion changed, and here comes a poor missionary, fresh
from the bush, who thinks that he can succeed where we have failed." The
Prime Minister, Count von Eulenburg, looked disdainfully at the sorry
black figure before him and coldly stated: "The law is the law. Period. If
we let you in, the Redemptorists will want to return, and then the others.
There will be no end to it. No, it is impossible." By the end of the audience,
however, the Prime Minister had been persuaded not to oppose the
Spiritans' return. Circulating freely among politicians, Father Acker and
'*In 1893 Acker had been recalled from Zanzibar as a result of a ridiculous conflict in
which ambassadors and nuncios, bishops, cardinals and ministers of foreign affairs, Queen
Amelia of Portugal and finally the Pope himself became involved in a battle that started with
the refusal of holy water at the church's entrance and a special seat during Sunday Mass for
the Goanese consular agent of Portugal. Protocol demanded that these privileges be reserved for official representatives only, so that they could not be given to the Goanese agent
without offending the official consul of France. To save face for the "higher ups" who had
gotten involved in this comic opera affair. Cardinal Ledochowski, Prefect of Propaganda
Fide, made Father Acker the scapegoat and ordered his recall. By accepting without openly
protesting. Acker earned the cardinals gratitude — a gratitude which he would soon demonstrate.*

^*Since 1890 the Generalate had entrusted the affairs of the return to Germany to Fathers
William Kraemer and John Haas. Shortly after. Acker came home on sick leave. Fearing that
his impetuosit) would spoil the delicate negotiations then going on, the General had
forbidden Father Acker to travel in Germany outside his native Alsace. He managed to take
over anyhow because leading figures in the struggle went to visit him there. Nothing,
however, resulted from this first effort.
"E.G., 17, 664

1925, 18 ff.
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gained powerful support. He even succeeded in convincing Dr
Hummacher, the leader of the fanatically opposed National Liberal
Party. "What do you know?" exclaimed the amazed political expert Prince
Arenberg, "Hummacher has been converted."
his friends

Before too long, on February 17, 1894, the Federal Assembly almost
unanimously accepted the resolution that the government should remove
the obstacles to the opening of Spiritan training facilities in Germany, and
on July 9 the Federal Council declared that the anti-Jesuit laws would no
longer be applicable to the Holy Ghost Fathers (they had never applied to
the Brothers). The victory was so complete that the Bavarian motion in
favor of the Redemptorists also squeezed through.^
If the Center Party had reason to be amazed at Father Acker's success,
another surprise was in store for the Spiritan Generalate in Paris. As soon
as Acker had been victorious, Father Emonet, the Superior General, had
named Father Kraemer Provincial charged with opening two houses in
Germany: one in Alsace and another in the Rhineland. It soon became
apparent that permission to open a house in Alsace could not be obtained
from the local government without strong recommendations from highranking authorities in Berlin. In the opinion of the Bishop of Strasbourg,
only Father Acker could get these. Thus the man from Zanzibar was
hurriedly sent back to Berlin.
There, the Director of the Colonies, pointed out to him two things: 1.
The return of the Spiritans to Germany had been authorized only for the
purpose of missionary endeavors and not for any other works;^* 2.

Neither cardinals and bishops nor the Generalate would have any success
in obtaining permission for the Congregation to setde anywhere in Germany; only a German Provincial, appointed by the Holy See, could expect
any cooperation. Then he added, "You are the man the government
wants." Acker's objection that he was a Frenchman and not a German
failed to change the Director's mind. "As an Alsatian, you can always

assume a German

nationality,"

he was

told.*"

Germany was open again,
Kraemer had suddenly died a day or two before of
a hemorrhage caused by cancer. Acker took his place on October 21, 1894
and two days later Cardinal Ledochowski, in compliance with the German
government's specifications, named him Superior of the restored Province which would be "direcdy and immediately dependent" on Propaganda Fide in Rome. The Cardinal's letter caused quite a commotion in
By coincidence the

position of Provincial of

for the talented Father

^*This restriction disposed of the planned return to the former location at Marienthal
with its rehabilitation center for priests, a return to which two German-American Spiritans,
Anthony Zielenbach and John Willms, had strongly objected.'*
•^B.G., 18,

198

''Rath, op. at.,

ff.;

59

'"B.G., 18, 201

Rath, op.nt., 47

ff.

57

ff.

f.

f.;

Rath,

op.cit.,

(letter

from Dr Kayser

to

Acker, pp. 59

f.).

''LIKE

A YOUNG TREE PLANTED NEAR RUNNING WATERS"

319

the Paris Generalate, which feared that these words could indicate an
secession. Its apprehensions, however, were stilled when it
learned that Propaganda would never appoint a provincial except in
agreement with the Superior General and that in all religious matters
houses in Germany would of course remain subject to him.^^
Father Acker began the work of restoration by acquiring the famous
twelfth century Premonstratensian abbey of Knechtsteden, near Cologne; the abbey church is the most beautiful Norman-style edifice along
the Rhine. The Carthusians had been about to take it over twenty years
before, but a devastating fire destroyed most of the great complex of
buildings, except the church. They had stood empty ever since and that is
why Father Acker got them so cheaply. With the practical eye of a missionary, he saw their vast potential, and realized that the half-ruins would

impending

offer plenty of opportunity for training Brothers in the trades which
were so indispensable in the missions. Accordingly, in February 1896, the
first house of the restored province began to function in that great and
venerable cloister. The planned foundation in Alsace would have to wait a
little

3.

longer. ^^

The Drive to the Interior of Africa
The

last

quarter of the nineteenth century was also the time in which

sustained drives deep into the heart of Africa could finally be successful.

As we have seen, from the very start Libermann's priests had been
obsessed with the idea of plunging into the interior. The same can be said
of many other Catholic and Protestant missionary groups. Penetration,
however, was easier said than done, as should be obvious from the fact
was the last continent to be explored in depth. Deserts,
cataracts and tropical jungle made penetration extremely difficult, and
fatal diseases usually quickly disposed of intrepid travellers who attempted to find passages to the interior.
Although we are concerned here mainly with the inland drive in the last
quarter of the nineteenth century, mention will also be made of earlier
Spiritan efforts. The reason is that the Congregation has sometimes been
accused of not wishing to go beyond coastal areas. That charge, however,
has been solidly refuted by a non-Spiritan, Dr. M. B. Storme, in a monumental work.'^ At least four inland drives attempted by Spiritans may be
distinguished: from Senegal and Upper Guinea to West Sudan, from
Landana on the west coast below the equator to West Equatorial Africa,
that Africa

"B.G.,

18,

'-B.G., 18,

99 ff. (necrologie du P. Kraemer), 203, 414; Rath, op.cil., 60.
203 f.; Rath, Die Knechtstedener Provhiz, Knechtsteden, 1973, 3

ff.;

A. Bohlen,

Knechtsteden, Geschichte eines altes Klosters, 5th ed., Knechtsteden, 1952.

^^Evangelisatiepogingeu in de binnenlanden van Afnka gedurende df XIXe eeuw, Brussels, 1951.
(title: Attempts to Evangelize the Interior of Africa in the XlXth Century).
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from Zanzibar

to East Equatorial Africa,

and from the south and south-

west to Bechuanaland and the hinterland of South West Africa and

Angola.

From Senegal

to

Timbuktu

The correspondence between Libermann and his first missionaries
shows how all of them were obsessed with the idea of plunging into the
interior of Africa. The following are a few examples culled from such
sources:

Once they

are acclimatized, the bishop will send the priests into the interior

of these lands (Libermann, 1843).

We

shall try slowly to

penetrate into the interior (Father Bouchet, 1844).

They
Father, speak about Gabon with the Jesuits and the Vincentians.
could go to the south and the north. And we, we would follow the river and
proceed inland (Father Bessieux, 1845).
.

The

.

.

Prefect of Senegal [Father Vidal] desires to establish missions inland at

from 150 to 200 leagues [450-600 miles] from the coast, and
our bishops of Guinea have the same view (1849 report to the Propagation
a distance of

of the Faith). '^

Such words were not merely pious phrases. With feverish impatience
Bishops Bessieux and Kobes tried to find ways and means to go inland. As
Dr Storme^^ points out, Libermann had to convince them that "the time
was not yet ripe and that an effort to open the closed continent by a single
powerful but unplanned stroke could endanger the very survival of the
mission. For the future, the most important point was to establish first of
all a firm bridgehead rather than waste the available manpower in a
Not even a solid
multiplicity of initiatives that were doomed to failure.
phalanx of missionaries would have been able" to succeed at that time.
Experience proved that Libermann and his successor were wise in
counseling restraint. Partial attempts at penetration had to be given up as
costly failures. By way of illustration, we will relate here a particularly
daring effort — that of Father Arlabosse in 1850. After several exploratory
trips in which he "pushed inland to a distance from the coast of 160
leagues as the crow flies" (about 400 miles up the Senegal River), this
intrepid Spiritan opened a mission at Bakel so that he might be "in
communication with the tribes of Bondu, Bambu, Carta, Bambara, Timbuktu, etc." When Libermann informed the Propagation of the Faith, it
expressed its "dissatisfaction" with such daring initiative. It was too late to
halt proceedings, for the mission had already been started.'**
.
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and Brothers there found themselves holding out

The

impossibility of maintaining adequate supply

of constant sentry duty to protect life and
property against hostile tribesmen, and the heavy labor of constructing a
permanent mission soon began to exact their toll. Within a year after his

lines to the coast, the necessity

Arlabosse had to be carried to his grave. Three years later, a flood
wrecked the buildings and the mission had to be closed as a failure. It
never succeeded in establishing contact with the Sudan.*''
After this and similar experiences, these daring pioneers realized with
sadness that their dream of pushing forward toward Timbuktu — the
magic center of attraction for most of the early efforts at penetration —

arrival,

was not yet ripe for realization. They had to limit themselves to the only
thing that was possible at the time: the preparation of a gradual and
progressive thrust toward the interior. It was a wise decision, for when
Archbishop Lavigerie's White Fathers imprudently tried to drive inland
from the north to Timbuktu in 1876, their caravan had gone only a short
distance when all its members were cruelly murdered. The same fate
befell another expedition, bent on martyrdom, five years later when it
*^
tried to reach the desert capital by a different route.
Meanwhile the Spiritans prepared themselves for work in the Sudan.
They learned the customs, culture and language of the Bambara people
from rescued slaves so well that by 1887 their mission press in Ngazobil
could publish Father Steven Montel's grammar and dictionary of the
language. By then the long-expected moment for penetration had arrived. French troops had gone into the region and put an end to the slave
trade and tribal warfare. In the wake of these forces, the first contingent
of six Holy Ghost Fathers and Brothers was finally able in 1888 to trek to
"that mysterious Sudan which for such a long time has been the object of
our longings and desires."
Two months later these pioneers arrived at Kita, a distance of about 800
miles from the coast. Well received by the local people, the missionaries

work constructing schools, workshops, dormitories and other instalAlthough death struck
fearful blows — three priests died within three years in the same residence—and a variety of perils still surrounded them,^* the mission steadily developed and the Fathers began to turn their attention to the Wassulu
lands beyond the Niger and to Nioro in the north. Meanwhile they
opened new missions at Kayes and Dinguira (1892), learned the Malinke
language, and made definite plans for pushing on to Timbuktu in the
wake of the French forces.*^
set to

lations of the typical Spiritan mission center.

**One day the

priests

chuckled when they read in a French newspaper that their entire
its occupants barbarously murdered.

mission had been wiped out and
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was soon stopped short. In
had fallen, the Whtie Fathers came
to claim the area as their mission. Their caravans had to be organized in
the Holy Ghost mission of Kayes, for that part of the Sudan^* could not

However, the Spiritan drive
famous desert

1895, after this

in this direction

capital

yet be safely reached except by traversing the entire width of Senegal.
Spiritans' exclusion
"city" offered

from Timbuktu was no great

no prospects

loss,

at all for evangelization

The

however, for the

of Africa's interior.^"

To "the Heart of Africa Below the Equator"

Duparquet made a two week trek to the newly founded
mining town of Kimberley, about 500 miles north of Capetown,
thinking that "this would be perhaps the easiest way of penetrating into
the very heart of Africa below the equator."^* Upon arrival, however, he
learned that the immediate prospects were very dim. A widespread revolt
against the British protectorate with its taxes and expropriation of native
lands was expected, and this alone would have made any further penetraIn 1878 Father

frontier

tion a very risky affair.

Duparquet had barely left Kimberley when the uprising took
place and spread rapidly from Transvaal to the lands of the Griquas, the
Kaffirs and the Bechuanas. Temporarily abandoning his plans, the tireless traveller sailed from the Cape to Walvis Bay in South West Africa in
order to find another approach. Soon after, as we saw, he founded a
In

fact,

mission to the north-east at Omaruru (1879), about 150 miles or fifteen
days' wagon travel from the coast; it was to serve as headquarters for more

advanced posts. ^*
Leaving a newly arrived confrere. Father John Hogan, in charge of the
new mission, Duparquet, accompanied by Brother Onophrios Cooney,
went "aboard" his "prairie schooner Raphael for several months of exploration northward toward Angola and its hinterland in order to select sites
for new missions among the Ovambo people. Another exploratory trek
followed in 1880, bringing him to the Cunene River. He had already
obtained the necessary permissions from several local kings when serious
hostilities broke out between the Herreros and the Hottentots. Still
bloodied by its recent experience in the Zulu war, Great Britain hesitated
to intervene in that "unclaimed" territory to maintain peace.
'

^*In 1901 the Spiritans surrendered their three missions in the Sudan to the White Fathers
an adjustment of territory in Guinea and the Sudan that was mutually convenient.
**Bishop Aidan Devereux, of the Cape Colony, had suggested this notion to Libermann in
1850 when he offered him a part of his territory which was supposed to contain a lake
leading to "the heart of tropical Africa and to the natives living south of the Congo, who

in

hitherto have been visited only by slave traders."
2»B.G., 12, 137
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Under the circumstances it was useless to think of opening new stations
deeper inland. Even the Omaruru mission had to be abandoned in 1881
when it was attacked and wrecked by the Herreros.^* Father Hogan fled
with his confrere Joseph Lynch to Walvis Bay, where they had to take part
in the defense of the town against the Herreros. Later, with most of their
converts, they migrated to Humbe, north of the Cunene River, where
Portugal offered a tenuous safety and from where a string of missions
could be extended inland on both sides of the river. ^^
Meanwhile Duparquet had returned to Kimberley to seek another
avenue of access to Bechuanaland. While there, he learned that Portugal
looked favorably on a proposal to establish a Spiritan mission in Huila in
southern Angola. From there it would be possible, he hoped, to penetrate
as far as the eastern boundaries of his prefecture along the Zambezi
River. ^'^ In 1882 he sent Hogan to found a mission at Ambandja among
the Ovambos, and two years later he established another foundation
among them at Ukwanyama, which would be a stepping stone to the "very
heart of the great Amboella nation." Still in the same year, the tireless
pioneer saw an Amboella mission opened at Kakele, about 300 miles
inland, and staffed by the Fathers Hogan and Lynch with Brothers

Onophrios Cooney and Rodriguez Araujo.^^

Then a series of disasters struck. The situation became rapidly intolerUkwanyama, where both Africans and the mission suffered from

able in

the local king's depradations and cupidity. Before the Spiritans could
execute their plan to transfer their mission to Handa, the king died. Riots
followed his unregretted demise and in the confusion Father Isidore
Delpeuch and Brother Lucius Rothan were slain. '*'* The mission itself

was plundered. Only Brother Gerald escaped by hiding in the forest. With
some of the mission's boys, he made his escape to Humbe. ^^ Meanwhile, in
March 1885, a pernicious fever had claimed Father Hogan's life and three
weeks later the ailing Father Lynch followed him into the grave. When
Father Ernest Lecomte rushed over from Humbe, he found that their two
companions at the Kakele mission also were "half dead" from various
ailments. One by one they were evacuated to Huila.^^
A mysterious disease soon began to afflict the replacement staff as well
as the students of the mission school. Then a gunpowder explosion
^*The attackers were led by Lutheran ministers who wanted no Catholic

priests in "their"

territory. ^^ Ecumenical tolerance was still non-existent.
io*YVild beasts devoured the bodies of other victims of the riots, but the corpses

of the two

missionaries laid untouched for five days. They were finally burned and the charred bones
buried. The new king — a fifteen year old boy — ordered two of the murderers executed.
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main building, severely burned Brother Anastasius Rothan
and consumed most of their supplies. "Lost in the depth of Africa," they
were cut off from communication with the outside world and Father
Joseph Schaller, their Superior, "was at his wit's end in the matter of
sending for supplies." When the disease had temporarily crippled three
quarters of the boys, the wretched victims evacuated Kakele and started
levelled the

For safety's sake the village-size new
huge palisade against marauders, but this
barrier did not prevent famine from sneaking in when a drought struck
and forced the evacuation of most children to Huila.
Convinced that the mission caused the lack of rain, the Kwanyamas
came to attack the remaining priests and Brothers and had to be driven
off by gun fire. In the nearby station of Curango, opened in 1888, the local
king seized Father Lecomte, had him tied to a tree and tortured for a
whole day before he was released and told to leave forever. Undismayed,
he went to prepare the foundation of new missions at Caconda (1890) and
Bihe (1892), where the populations were more favorably disposed. And
the king's son became one of the first students to apply for admission at
their mission again in Cassinga.

compound was

fortified with a

the Catoco mission

when

the valient priest returned there in 1891.^^

As for Father Duparquet,

in

1884 he was superior of the

Humbe

mission, then staffed by three additional Spiritans. In the fall of the
following year the local king's excessive taxation of white farmers then
settling

in

the

region led

to

a

massive revolt against Portuguese

which thousands of Africans plundered and burned the
settlers' homes but left the mission untouched. Then they laid siege to the
small army outpost that had recently been established there and to the
mission compound. With the aid of some refugees, a few volunteers and
the mission boys, Duparquet and Hogan organized the compound for a
siege that lasted fifty days and was interrupted only by sallies to secure
sovereignty in

food.

The

siege necessitated constant sentry duty, but the mission's roosters

and flocks of other birds very considerately gave early warnings of impending attacks when they were disturbed during the night. A military
relief column, accompanied by Father Joseph Antunes, set out from
Huila in December to

lift

the siege, but arrived too late to save the

commander of the fort and forty-three of his men who were slain when
they made a sally. Antunes, however, had the satisfaction of seeing his
confreres rescued and of bringing them safely back to Huila. From there
Duparquet returned to France, where he arrived in March 1886. The

Humbe

mission had to be abandoned. ^^
In October of the same year he again took

mission

in

652

2«B.G., 14, 543

ff.;

15,

586

ff.;

S.M.H.,

-sfi.G., 14,

up

his ancient project

of a

Bechuanaland. With several Irish confreres he sailed from
ff.

3,

447

f.;

B.G., 13, 1054.

"LIKE A

YOUNG TREE PLANTED NEAR RUNNING WATERS'

^/MAi;RlTAMIA

325

TIMBUKTU

St.Loul

ANGOLA and
SOUTH AFRICA
500 miles
I

CTAPE

500 km

TOWN^

•••' boundaries of

CimhwhasU Prefecture

Spiritan Penetration of Africa during
the nineteenth century

TO THE ENDS OF THE EARTH

326

Southampton

to

South Africa. Selecting as headquarters for the new

enterprise the wretched village of Mafeking, about 250 miles from Kimberley and then the capital of Bechuanaland, he installed Father

Fogarthy as Vice-Prefect of the new mission.

The

Thomas

prospects of fruitful

work among the Bechuanas appeared very dim, however, for the
Methodists had secured a very strong position there and made treaties
with the various chieftains to exclude Catholic priests from their towns
and villages.
With Rome's approval, therefore, the Spiritans withdrew from
Bechuanaland in 1889. Ceding other large parts of Duparquet's original
domain — all of South West Africa— to the Oblates of Mary and the Oblates of Saint Francis de Sales, they retained only Upper Cimbebasia or
Cubango in the southeastern part of Angola as a field of evangelical
endeavors."* There and in the nearby Cunene region their successful
penetration efforts were destined to bear abundant fruit. By the end of
the century a dozen missions flourished in the area.^"

Blocked in the East

As we have seen, in 1860 Bishop Maupoint of Reunion had sent Father
Fava to Zanzibar to start a new mission there. Fava's plan was to open a
center on the coast as the starting point from which we could go "to raise
an altar for Christ in the heart of Africa." In May 1862 he went on an
exploratory trip in East Africa and concluded that Bagamoyo would be
the place to start because "there lies the gateway to Unyamwezi," the area
toward Tanganyika Lake, about three months' travel into the interior. In
the same year, the Spiritans went to work in Zanguebar — the name then
given to the sole Catholic mission along 2,000 coastal miles of East Africa.
Father Horner, one of the great pioneers of this mission, eagerly took
over Fava's plan for penetration. He decided to follow the Spiritan tradition of first founding a few central missions to educate children in the
Christian way of life and then use these youngsters to establish advanced
Christian villages farther inland: "in this way the Catholic faith will slowly

but surely penetrate into the interior of Africa. "^^
The first of these central missions in Bagamoyo quickly developed and,
as we saw, brought considerable fame to the surprised missionaries. That
reputation, however, did not deceive them, for they realized almost at
once that coastal missions among Islamized people offered little hope for
success. As they unanimously recorded, two years after the founding of
Bagamoyo, in their Chapter meeting of 1870: Zanzibar and Bagamoyo

"*Duparquet returned

to the

3"B.G., 14, 597 ff.; 15, 70
3'B.G., 14,757.

^''R.H.M., 13, 44

ff.;

f.;

Congo, where he died

16,

605

ff.;

E.P., 10,

Storme, 381; A. P.P., 35,

39

141;

in 1888.^'

ff.

M.C.,

1,

65
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385

f.;
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"have importance only as preparatory works or supply bases to facilitate
Taken in themselves neither of these two
future."
missions has any
As early as 1869, therefore, Horner was already making plans to draw
Unyamwezi into the sphere of his influence, for he knew from Arab ivory
the foundation of other stations.

hunters that the Catholic mission's work had become known in the interior even at a distance of four months' travel through uncharted regions.
The ambitious nature of his plans appears from a statement made by an
Arab explorer, which Horner loved to repeat: "If your Zanguebar mission can maintain its present flourishing condition, your successors will go
"^^
straight through Africa to join hands with their confreres in the Congo.
Before undertaking a mission so far removed in the hinterland,
Horner, Baur and Duparquet decided early in 1870 to start one in the
Ukami region at a distance of seven to eleven days' marching from
Bagamoyo. However, when they returned, sick from their exhausting trip
through unexplored lands, to make final preparations for the new post,
these hardy pioneers heard to their dismay how the disastrous FrancoPrussian War had ravaged their homeland. It meant that they could no
longer count on sufficient support from home. Instead of being able to
penetrate further, they had now to reduce their existing works and devote
all

their energies to maintaining the status

quo

as well as possible.^^

be founded at
from Bagamoyo. Lack of resources
prevented Father Horner from penetrating more deeply. In deep sadIt

was not

Mhonda,

until 1877 that a mission farther inland could

a distance of about eight days

ness he wrote: "If the Catholic missionaries are not going into the interior,

Uganda, Unyamwezi and other places, to found new missions there, it
because they do not have the funds. It would take hundreds of
thousands of francs, and they barely have enough to keep alive and
maintain their modest establishments." Other Spiritans voiced similar
complaints. In 1878, for example, Father Louis Charles Gommenginger
travelled eight days inland to explore the possibility of founding a mission
at Kumasi in present-day Ghana. Although the circumstances were favorable and he would have liked to recommend it, he felt that it was not
feasible because the Propaganda of the Faith would not and could not
supply the necessary funds for an inland station. ^^
The Spiritans, however, were not the only ones who made ambitious
plans for reaching the heart of Africa. In Khartoum, East Sudan, Bishop
Comboni had been doing exactly the same — biding his time until it was
opportune to plunge into the inner depths of the continent. It was a
dream to which he had dedicated his whole life, and by 1877 the longto

is

ff.; 3, 98 f.. 299 f.; Engel, 14; A. P.P., 44, 418; M.C., 3, 308.
*^B.G., 8, 771 ff.; M.C.. 4, 414 ff.; 5, 588 ff. etc.; B.G., 8, 751 f.; A.P.F., 44, 418.
'^B.G., 11, 125 ff.; M.C., 10, 177 ff. etc.; 10, 161; Th. Hack,P. Ludmg Karl Gommenginger,
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awaited moment was at hand. In the same year, Father Planque, Superior
of the Society of African Missions, formulated similar plans and asked
Propaganda to entrust Equatorial Africa to his congregation. Finally,
there was the influential Archbishop Lavigerie of the White Fathers, who
composed a secret memorandum, also in 1877, asking Propaganda Fide to
create four

new

vicariates in the interior

— missions

and

restrict all

surrounding —

maximum

of 500 kilometers (about
and
300 miles) in depth. These vicariates, he pleaded, should be placed under
the central authority of a competent person. Although he did not mention names, his biographer Baunard observes that he must have been

mainly Spiritan

to a

thinking about himself as possessing that competence.^*'
Lavigerie's prestige was such that the Holy See authorized him in 1878
to undertake the evangelization of Africa's inner regions around Nyanza
and Tanganyika Lakes. The Propagation of the Faith suddenly became
very generous and in 1877 alone allocated 160,000 francs for the new
mission, while Bishop Comboni got only 54,000 francs and the Spiritan
mission in East Africa a mere 28,000. Propaganda Fide's decision dashed
the hopes of the Society of African Missions and it crushed the life-long
ambition of Bishop Comboni. Without any prior notification, Lavigerie's
new missions abruptly took away from him what he considered to be the
most important part of his Vicariate of Central Africa.^ ^*
As for the Spiritans, they were suddenly also cut off from the interior in
the East, as they were in the Sudan. Although they welcomed the White
Fathers in Bagamoyo and unhesitatingly prepared their caravans for the
long and dangerous trek to the interior, their joy to see the missions
started there was mingled with sadness. As they privately recorded it, "He
[Lavigerie] cut us off everywhere from access to the interior. That has
been a cruel blow to us." It was especially tragic for the valiant old pioneer
Father Horner, who wrote that "the evangelization of the interior had
always been the dream of my life." After twenty-five years of work in East
Africa, the ailing priest resigned and died May 8, 1880 in France.^^
In the years that followed, under the able leadership of Bishop Raoul de
Courmont and later of Bishop Emile Allgeyer, the Spiritans established a
string of missions in their remaining territory at Mandera (1881), Bura
(1892), Mombasa (1892), Kibosho (1893), Matombo (1897), Rombo (1898)
and Nairobi (1899).

The Race

in the

Congo

Since 1865 the Holy See had entrusted the ancient but vacant
'^*He died three years later in Khartoum, shortly before the
annihilated his mission.'^
3«Storme, 414
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prefecture, the Spiritans

1874 Father Duparquet became the first modern
Catholic missionary to penetrate regions which were to become part of
the Belgian Congo (now the Republic of Zaire). Two years later Father
Hippolyte Carrie, later Bishop Carrie of the French Congo, went from
Landana in the Portuguese Congo enclave up the Congo River to Boma.
There a local king sold him about twelve acres of land on a hill top which
seemed to provide an eminently suitable site for a new mission.
travelled inland

and

in

Boma lay

Just beyond

Vivi, "the

place to start a string of missions.

"We

will

stop only

gateway to the interior," and the right

And once

when we meet our

started, these Spiritans said:
confreres of Zanguebar on the

Nyanza and Tanganyika Lakes, [although] undoubtedly many years will
pass before that happy day will come." After the necessary building
materials had been prepared in the workshops of Landana and two
exploratory trips had been made up the river, the first priests went to live
in Boma on May 12, 1880. Permanent buildings were immediately constructed and the hill, which dominates the river, became known as Mount
Holy Ghost.39
Another piece of land was donated to the mission by a friendly Portuguese commercial agent for agricultural purposes, but a political problem arose when this man was replaced by another agent who refused to
recognize the gift, uprooted the plantation and appealed to the commander of a Portuguese gun boat for "arbitration."'^* At thisjuncture. Father
Carrie announced that he had already appealed to the admiral in charge
of the French naval force cruising off the coast for the same purpose.^*^
It should be remembered that the colonial powers were in the eighties
busily engaged in dividing Africa among themselves. With the exception
of the Dutch, who gradually abandoned all political claims for their 300
years old trading stations in Africa, other colonial-minded

European

nations were expanding their coastal posts into full-sized colonies.

France, Portugal, England and Stanley, as the agent of King Leopold of

Belgium, were

Congo area

Willy-nilly,

selves

all

politically

or commercially interested in the lower

as the key to central Africa.

but sometimes quite intentionally the missionaries them-

became involved

in these political enterprises.

To

carry on their

midst of warring tribes, they needed protection. In many
areas there was no African king powerful enough to control local poten-

work

in the

''*Nothing came of the affair; even the local Portuguese naval officers
that the mission had not acted improperly.

at

Landana

acknowledged

="•6.0., 12, 711 ff.; Storme, 536 ff.; M.C., 12, 86; Ch. Augouard, ed.,Mgr. Augouard "28
annees au Congo." Lettres de Mgr. Augouard, Poitiers, 1905, 1, 202. Volumes 3 and 4 of these
letters are subtitled "36 ann'eesau Congo" (1914) and "•/•/ annees auCongo" (1934) A. Roeykens,

"Les Peres du Saint-Esprit et I'acceptation de
ff., 93 ff.; 1951, 41 ff.
^"B.G., 12, 716 f.
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mission du
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tales

and guarantee

safety, so that the only practical source of security lay

in colonial overlords. If

territory, a missionary

two or more nations had designs on the same
not collaborate with, or favor the plans of

who did

own nation exposed his confreres in Africa to the displeasure of
home government and the resentment of its local representatives.

his

On

the other hand,

it

must be admitted

that

some of

the

these apostolic

between religion
and politics. In their eyes, France— even with an anticlerical government
—was equated with Catholicism while Great Britain— despite its religious
liberalism — and Germany were identified with Protestantism. Where this
opposition did not play a role, as in conflicts between France, Portugal and
Belgium, nationalistic motives were likely to exercise too much influence
on the conduct of the missionaries.
figures experienced great difficulty in distinguishing

The

next year, 1881, the future "Cannibal Bishop," Father Prosper

Augouard, set out with a caravan of thirty-two carriers on a twenty-seven
day march along the Congo River to Stanley Pool. After a cordial reception by the local king, who had recently been visited by the French-Italian
explorer de Brazza, Augouard selected a site for his new mission near the

of Leopoldville — now Kinshasa, the capital of Zaire. Stanley,
in the service of the King of the Belgians, had reached the
place five days before him, but the local Africans were very unfriendly
when he came. On Brazza's suggestion, therefore, the French government sent a subsidy of 11,000 francs for the mission which Augouard
planned to establish near Stanley Pool. Brazza's desire to work hand in
hand with this pioneer is evident from a letter of Mr Mizon, one of
future

city

who was then

Brazza's companions:
Father, you are working for your God,

my

country, which

is

also yours.

We

who

shall

is

also mine.

penetrate these regions and, as you say, in making the

known and

I

am working

for

succeed in making civilization

name of France

loved in them.^'

Situated above the waterfalls of the

Congo

at the

beginning of nearly

one thousand miles of navigable water, the mission occupied an extremely important strategic position. It would become the starting point
of

many

other

Congo

missions.

It is

not surprising, therefore, that the

French government gave Brazza 1,270,000 francs in 1882 to colonize the
area for France. With high hopes, then, Augouard set out from Landana
for the

new mission with 120 carriers and great quantities of building
But when he arrived at the designated area, he found the

supplies.

much changed that he decided to withdraw to the
Congo River and construct his new mission at Linzolo."*^

people's disposition so

other side of the

^'B.G., 12, 723

^^B.G., 13,921.

ff;
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13,
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ff. etc.; 14,
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In 1885 the intrepid priest travelled over the Congo River right up to
and reached the spot where Equateurville (now Mbandaka)

the Equator

would arise. There he bought another piece of land for a mission. At the
same time he established a center at Kwamouth, five days' march from
Brazzaville, at thejunction of the Kassai and Congo Rivers. The next year,
in 1886, he founded his last mission in the Belgian Congo at Nemlao on
the northern bank near the mouth of the Congo River. The project came
into being under particularly trying circumstances, for the mission was
repeatedly invaded by villagers who claimed that they wanted to remove
the curse emanating from one or other piece of furniture which, they
said, was responsible for the current drought. On one occasion the missionaries had to be rescued by the combined forces of a neighboring
Belgian army post and a French trading station.'*^
Augouard's close collaboration with Brazza, the promoter of French
interests, soon aroused the suspicions of Stanley and his patron. King
Leopold of Belgium. It should not be surprising, therefore, that when the
Conference of Berlin (1885) recognized the Independent State of the
Congo under the sovereignty of King Leopold, there was little if any
inclination to leave these Congo missions of the Congregation in the
hands of French priests. Since Frenchmen could not be trusted, Leopold
requested and obtained from Pope Leo XIII an assurance that only
Belgian missionaries would be assigned to the Independent Congo.
Unfortunately, the Spiritans had very few Belgian nationals in 1886 and
only one of them. Father Emile Callewaert, was stationed in the Congo.
When a mission seminary for the Congo was founded in 1886 at Louvain
and failed to generate sufficient interest, the Holy See asked the young
Scheut Congregation to take charge of evangelizing the Independent
State of the Congo. The Spiritans, after transferring the residence of
Kwainouth to Brazzaville on the French bank of the Congo, stayed on in
Nemlao and Boma until in 1891 the Scheut Fathers had enough personnel
to relieve them. Augouard's nationalism and the failure to start a province
in Belgium in time had effectively stopped the Congregation's drive
inland in the million square miles of the Belgian Congo. ^^
Conflict with Cardinal Lavigerie

#

In 1877 Lavigerie in his secret memorandum had asked not only for two
inland vicariates in the eastern half of equatorial Africa but also for two
others in the western sector. He had recommended that these extend as
far west as Stanley Pool. The Holy See, we saw, had granted him most of

wish in the east, but not— at least not yet — in the west where he did not
have any missionaries. It did allow him, however, to establish two mission
his

^^'B.G., 13,

945

*^Storme, 644

ff.;
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M.C. 18, 10 ff. etc.; B.G., 14, 516.
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restriction of Spiritan
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to fear that the influential
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The

Spiritan

Gen-

archbishop would gradually

succeed in obtaining everything he desired. Had this happened it would
have meant that the Holy Ghost Missions would have been entirely cut off
from the interior on all sides and thrown back upon the coast.
In order to avoid a conflict, Bishop Le Berre and Father Duparquet met
with Lavigerie in 1881 and discussed the limits of the missions confided to
the two congregations. The session ended in full agreement. The Spiritans were to penetrate as far inland as they wished, as long as they remained twenty leagues away from the White Fathers' missions. Moreover, Lavigerie recognized in writing that the Holy Ghost Missions would
be "wholly and entirely independent" of his vicars apostolic. No one had

any reason to be apprehensive about fulfilling the agreement, for the
White Fathers had not yet engaged in anything beyond an exploratory
trip in the Congo. They had no resideces whatever in the territory .^^
After the 1885 Berlin Conference had settled the territorial claims of
Portugal, Belgium and France and removed further entanglement of the
missions in these political affairs, the Spiritans could finally petition the

Holy See to create a vicariate in the French Congo. Duparquet went to
to negotiate the matter and showed himself an accomplished dip-

Rome

"•^B.G., 14,
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agreement, 659

ff.;
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lomat as well as a famous African pioneer. Six weeks after his arrival,
Propaganda Fide issued a decree erecting the vicariate. It was said that the
Roman officials had never worked so fast on such an important affair.
The vicariate, whose boundaries coincided with those of the French
Congo itself, was entrusted to the Spiritans.
Delighted with the success of his negotiations, Duparquet took the train
back to Paris to report to his superiors. As he rode, the telegraph spread
the news and one of those who heard it was Cardinal Lavigerie (he had
received the red hat in 1882). Deeply shocked at this blow to his own
Congo plans, he immediately wired a strong protest to Propaganda.
Letters followed in which he demanded the annulment of the decree since
it was "against the prior delegation he had received from the Holy See
over a land bathed in the blood of his missionaries" (actually only one of
his men had drowned there on an exploratory trip). Similar protests went
to the nuncio in Paris and to the French government, both of whom had
supported the Spiritans' request for the French Congo. When these
protests proved ineffective, the cardinal personally travelled to Rome.^^
At that point things began to look rather gloomy for the Holy Ghost
mission. The ambitious Cardinal was highly influential in Propaganda
Fide. In fact, he himself was a member of its governing council. Moreover,
the French Ministry for Foreign Affairs now pledged him its support.
With good reason, then, Duparquet was dispatched again to Rome to
explain the situation on behalf of the Spiritans. His defense lay in facts
rather than powerful friends and he appealed with telling effect to the
history of the Holy Ghost missions in the Congo and to the 1881 agreement between Lavigerie and the Congregation. In the last analysis, he
argued, the Spiritans could really derive their jurisdiction by tracing it
back to the Vicariate to the Two Guineas, which dated from 1842. Their
Prefecture of the Congo was already fifteen years old when Lavigerie
appeared on the scene, and the agreement of 1881 had been made
precisely to guarantee these prior rights.
The Cardinal must soon have realized that his claim had little objective
support and that Rome would never consent to making him a kind of
overlord ruling between Propaganda Fide and all the inland missions.
Had not a similar attempt by the French government and the Archbishop
of Paris earlier in the century led to fifty years of agony for the Spiritans
and unending struggle for the Holy See? As emotions subsided, Lavigerie
declared that, once "the question of right and honor" was settled, he
would be willing to negotiate the whole matter. Accordingly, Pope Leo
XIII, who had reserved the final decision to himself, told both parties
concerned to make a common proposal. Because of the cardinal's high
rank, Propaganda advised the Spiritans to take the
to

agree to the limits assigned by the decree.
*«Storme, 577

ff.;

B.G., 14, 185.
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step
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his honor had been saved, Lavigerie made no difficulties.
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Now

that

Perhaps he also realized that he had neither the personnel nor the resources to staff the whole of the giant territories over which he had
wanted to claim jurisdiction. On October 6, 1886, he explicidy renounced
all his claims on the French Congo. On December 21, of the same year, a
papal decree erected the Vicariate of the French Congo and, to prevent
any further trouble, warned that its content "was and would remain
are to judge it as such ... be they nuncios ... or
and that all
valid
.

.

.

cardinals

From

.

.

.

.

.

.

.

whatever be their power or eminence."'*^

the Atlantic to the

The

.

.

Borders of Sudan

Pope's decision in favor of the Spiritans assigned

them

a mission

was now co-extensive with the whole of French Equatorial Africa. It
stretched from the west coast of Africa to the borders of the AngloEgyptian Sudan, comprising the modern independent countries of Gabon, the Republic of the Congo, the Central African Republic, and even a
part of the Republic of Chad. While Bishop Le Berre administered
Gabon — he was succeeded by Alexander Le Roy in 1891 — Father Carrie
was named Vicar Apostolic of the French Congo, but in 1890 its upper
part became the Vicariate of Ubangi, entrusted to the care of Bishop
Augouard. His domain stretched along the Congo and Ubangi Rivers for
about 1,300 miles. Starting from Brazzaville, Augouard set out to build a
network of stations along the many rivers in his territory. With boundless
energy and speed — his African nickname was Diata-Diata (QuickQuick)— he went to work.
To facilitate travel, he bought a whaling boat in Europe, had it cut into
pieces of about seventy pounds each, and transported it on the heads of
carriers to Brazzaville. He and his confreres, especially several capable
Brothers, laboriously reassembled the vessel and christened it theL^o XIII
in honor of the then reigning pope.^^* Rushing up and down the rivers
with a floating but ever-changing community, the already legendary
bishop bounded inter alia the missions of Liranga, Franceville, Bangui and
Bessu, which were 750, 1000, 1100 and 1300 miles from Brazzaville
^^
respectively, and some were in still openly cannibalistic territory.
Meanwhile other Spiritans in Gabon went up the Ogowe River and
founded a mission at Lambarene (1881). After travelling by water for
forty-three days, and making an exploratory trip to the Alima River, they
that

'^*In 1896 the vessel was replaced by a larger steam boat. It too was brought to Brazzaville
on the heads of a caravan of 600 carriers. Twelve years later, a third steamer, the Puis X.

replaced the second Leo XIII.
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and established another mission at LastourThese explorations were made possible because passages to the
interior had just been discovered by de Brazza and other famous explorers, whose paths often crossed those of Holy Ghost Fathers and
partially retraced their steps
ville.

Brothers."*^

By

end of the nineteenth century, there were eighty-eight Spiritan
missions on the African continent.^** They did not stretch clear across the
entire continent in any direction, as had been the dream of the early
pioneers. Yet they went deep into the interior, and the "gaps" between
East and West had been filled by fellow priests animated with the same
ideals as the Congregation. After all, Libermann's sons had never been
foolish enough to aspire to a monopoly in Africa. The task of establishing
everywhere self-controlled native Churches was one that required the
combined efforts of legions of willing bearers of the "Good News."

4.

the

A Humble

Start

in

Nigeria

In 1884, Upper Nigeria was detached from the "Two Guineas" and
entrusted to the Society of African Missions, but Southern Nigeria still fell

under the care of the Spiritans. The following year, they sent Fathers
Joseph Lutz and John Home with Brothers Hermas Huck and John Jacob
to work in the eastern section, where Protestant missions had been established for many years. The newcomers did not know it, but they were
entering a country largely inhabited by exceptionally gifted and energetic
peoples, such as the Igbo. Two thousand years ago, iron works already
existed there and the Bronze Age of that land began in the ninth century,
the time of the Viking raids in Europe. Coin money was in use there in the

seventeenth century, and a pictorial type of script developed in precolonial times.

All four pioneers

were healthy young men

in the

prime of life.

When

they reached Akassa, the local agent of the Royal Niger Company, which
until 1900 "ruled" the country, refused them permission to move upstream. Better luck awaited
a friendly agent lent

them

them at another little

a small boat

port, called Brass,

where

— so small that only the two priests

could set out for the first trip. After wandering for days through mangrove swamps and open waterways of the complex Niger delta, they
finally landed at Onitsha.
The local king received them cordially and promised them a suitable
piece of land, whereupon Father Lutz left his now ailing companion
behind and returned to get the Brothers. On his arrival at the coast, he
^"B.G., 12, 632
=^"E.P., 10,

ff.; 13,

25-45.

822

ff.;

M.C.,

16,

130

ff
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found one of them dangerously ill and the other worn out by fever and
vigils. But they recovered sufficiently to set out for Onitsha. Soon after
they reached their destination, however, Brother John had to be carried
to an early grave, while Hermas lay dying and Father Home was too sick
even to attend the funeral. Fortunately, Hermas recovered, but Home
had to return to Europe to recover his shattered health.^*
According to the custom of the time, Father Lutz spent much of his time
rescuing slave children with

money supplied by

the Anti-slavery Society.

In addition, the fearless priest travelled unescorted throughout the area

make his mission known. Although his daring trips impressed many as
an open invitation to slaughter in tribal warfare, he somehow escaped this
lurid fate and soon merited widespread respect among the local population. After a while they began to call on him as peacemakers^* in their
frequent skirmishes and gratefully accepted his assistance in rebuilding
their villages, destroyed in punitive raids by the Niger Company.
We may pause here to give two examples of conditions that existed only
a few generations ago. In 1891 two Holy Ghost Fathers opened a new
mission at Aguleri, about twenty-five miles from Onitsha, at the repeated
request of Chief Idigo, who himself was baptized toward the end of that
year. Two years later. Company watchmen seized a man from a neighboring village who had punctured a drum containing palm oil, but he was
rescued by other villagers. It was an incident that could have been settled
to

Company sent troops and, when Idigo
refused to guide them to the culprit's village, they burned Aguleri to the
ground. Then they imposed a heavy fine on Aguleri's people, took a
dozen chiefs as hostages and condemned Idigo to four years in jail.
Other raids came from internal sources. One day, word reached Father
Lutz that a band of the ferocious headhunting Edda people were marching on Aguleri. Almost everyone had fled in panic on hearing of the
in a brief palaver. Instead, the

impending Edda

and the two priests had stayed behind alone.
rowed with all possible speed to their assistance, only to learn that the catechumens had rallied around the mission to
defend it against an enemy who outnumbered them twenty to one. Their
courage had impelled other villagers to join forces with them and, when
the Edda did not attack immediately, the defenders had gone out to
intercept the enemy. A bitter fight was still raging near the place where
Lutz had landed, so he rushed over to try and stop the slaughter. Alas, the
intrepid peacemaker arrived too late. The struggle had just ended in

Jumping

attack,

into a canoe, Lutz

'^*He was not the only one who excelled as a peacemaker. In 1914, when World War I
broke out — a war which made more victims than did centuries of cannibalistic raids — Igbo
chieftains held a solemn assembly and decided that Father Bubendorf should go to Europe
^^
to settle the palaver between the big chiefs of Germany and Great Britain.

London, 1976, 9-35; B.G.. 14, 458 ff.; Ap.H., 128
Jordan, Bishop Shanahan of Southern Nigeria, Dublin, 1949, 173.

*'E. Isichei./l Histoiy of the Igbo People,

^^John

P.

ff.
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all over the area and jubilant
preparations were underway for a cannibalistic meal.^''
On reading such accounts, which were by no means exceptional, one

victory for the villagers. Headless trunks lay

sees why the missionaries felt obliged to spend so much time in ransoming
children and slaves, as well as caring for the sick and the dying. Too much

perhaps, for these rescue operations seriously hindered more immediate
progress in the establishment of a local Christian Church and society
among the free population. This is evidenced by the fact that in 1899 the
number of Catholics had barely reached the two thousand mark.
Nevertheless, despite this low figure, the faith had already made a fairly
profound impression. Signs of it showed in the universal respect for the
priests

and for the

Sisters

of Cluny,

great charity for the sick of

all

who had joined them, because of their
To the faith also was due the death

ages.

penalty which, at the request of King Okosi, the British government
to stop the heinous practice of murdering newborn twins. If one

imposed

realizes that only fifteen years before, a

young man had been killed on the

spot for hiding twins in a Protestant mission, one can appreciate the

enormous moral advance

implicit in such a request

coming from a

local

potentate.^"*

In Nigeria, as well as the other Spiritan missions in Africa, however, a

foundation had been laid. The numerical results remained very
meagre: by 1895 all these missions together had still less than 46,000
converts. But in the next ten years the numbers would more than double
and then begin to leap upward ever more steeply. The early pioneers had
gone to their reward by then. When saintly Bishop Bessieux of Gabon had
died in 1876, he had left behind a local Church of only two thousand
Catholics, but a profound change of mentality was beginning to manifest
solid

itself.

Ten days

after his death, the influential

into the grave.

A

King Denis had followed him

who spoke four European languages,
hundred years. He had been involved in the

fluent linguist,

Denis had lived for about a
and had married about one hundred wives. Although he had
not become a Christian, the king had attended religious instruction classes. On his deathbed, he asked to be baptized. When the priest was slow in
arriving, the king's Christian son Felix Adande fulfilled the dying man's
wish after exacting the customary promise of a Christian life in case he
would recover. Just before he passed away. King Denis designated Felix as
his successor and addressed his entourage in these words: "God's time has
arrived. Do not ascribe my death to witchcraft or poisoning. I forbid that
any slaves be put to death as a sacrifice because of me." Bishop Bessieux
slave trade

""nsichei, op.cit., 120; B.G., 16, 354
•^^B.G.,21,78, 512f.; 14,465.

ff.; 17,

425

ff.;

M.C., 27, 435

ff.
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sacrifices

in vain.

A Christian
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now
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ruled and the

had been banned. ^^

Departures, Voluntary and Forced

Withdrawal from French India
After the French Revolution, when religious care of all the old French
colonies was entrusted to the Congregation, its solicitude extended also to
the French enclaves of Pondicherry and Chandernagor in India. These
enclaves constituted a prefecture whose jurisdiction was limited to
Creoles, while the rest of the population belonged to the apostolic vi-

Chandernagor. The distinction between the two
enough, was based on dress: anyone wearing a hat
and coat or other reasonable facsimile of a European dress belonged to
the prefecture; all garbed in Indian fashion fell under the vicariate.
Obviously, conflicts were bound to arise, especially when the government
decided to abolish the distinction between Creoles and Indians, and the
cariate established in

jurisdictions, oddly

latter

took to dressing in European fashion.

The only sane solution would have been to abolish either the prefecture

or the vicariate. Both Paris and Rome agreed wholeheartedly on this, but
while Paris insisted that the prefecture absorb the vicariate, Rome with
equal vigor demanded the reverse. Fundamentally, the controversy
a question of control: the Parisian government had been
given the right to nominate the prefect but not the vicar apostolic, and
whenever a new prefect had to be appointed, the quarrel broke out

stemmed from

afresh.

Caught between the two competing authorities, both of which expected
its side, the Spiritan General prudently did
nothing but wait and declare himself willing to abide by whatever decision would be taken. However, it was not until 1886 that a final agreement
was reached: Pondicherry was to become an archdiocese entrusted to the
Foreign Mission Society. Through this solution, Father Francis Corbet,
then Prefect Apostolic, lost his office. Although he himself had greatly
favored this step, the Creoles were very much disturbed, and when they
learned of the Spiritans' impending departure, they demonstrated their
displeasure by refusing to welcome the new archbishop. Their appeals to
Rome resulted in an offer from the Holy See to create a new Spiritan
mission in Chandernagor, extending over a large part of Bengal (nowdivided between India and Bangladesh).
However, already overburdened by its increasingly heavy commit-

the Congregation to take

"B.G.,

11,

404; A.P.F., 49, 132

ff
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ments

in Africa, the

Congregation showed no

direction were politely but firmly declined.

interest. All offers in this

The same

fate befell

numer-

ous petitions urging the continuation of Pondicherry College and the
flourishing trade school at Chandernagor, which was staffed by Brothers
of the Congregation. On January 29, 1888, the last Spiritans left this
mission. Nearly nine decades would pass before they returned to the
Indian subcontinent to labor in the independent nations of Pakistan and
Bangladesh. ^^
Expulsion from Guiana

While the withdrawal from India was quite voluntary, the same cannot
be said of the departure from Guiana, one of the Congregation's oldest

Monsignor Emonet relinquished his post as the
French anticlericalism raised its ugly head in this
colony. Despite the protest and determined resistance of the people, the
government created new and expensive secular schools, although most
people stubbornly refused to use them for their children. Even pastors
had to stand by helplessly while their rectories were occupied by strangers
who had leased them from the civil authorities.
Through it all, the local governor kept up his campaign to have the
Spiritans exiled from Guiana. After shouting publicly at the commencement exercises of a secular college that "it is those Fathers who are our
enemies," he finally induced the home government to demand their
withdrawal. The demand was illegal, but to pacify them the Superior
General recalled two of his priests. As might be expected, this move failed
to satisfy the radicals. By 1891 government interference had gone so far
that priests needed official permission from the civil authorities — to be
obtained through seven administrative steps! —before they visited the sick
or went to confession to a neighboring pastor.
The next year, the government arbitrarily dismissed the Spiritan
Joseph Guyodo, then acting Prefect Apostolic, when the entire student
body of the Tonnegrande government school suddenly transferred to the
parochial school, and just as arbitrarily thrust a secular priest in his place.
When it became known that Guyodo, the saintly and much-beloved veteran of forty-two years' service, had been recalled to Europe, a violent
storm of protest rumbled through the colony. Although the priest was
planning to leave secretly in order to avoid intensification of the conflict,
the governor grew so apprehensive that, as the appointed hour approached, he called out the garrison, the constabulary and the local
missions. In 1881 after

local prefect apostolic,

police-force to maintain order. ^^*

The

next year, 1893,

all

the other

"'Father Guyodo went to Africa at the age of 74 and died in 1897 in Gabon. His people
had not forgotten him in Guiana and in 1900 obtained the transfer of the remains of their
beloved apostle to their colony.^'*
•'^sjanin III,

102

ff.;

B.G., 14, 734

ff.
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were forced to leave and the governor's jubilation was keen but
brief. He was deposed in the same year and had to leave the colony in
disgrace under a protective guard, while the people whistled and hooted
their derision. For the Spiritans his departure came a few months too late.
Though they were urged to return immediately, Africa swallowed up all
available manpower. The Holy Ghost Fathers were not to see Guiana
Spiritans

again for thirty years. ^^
Exit from the Miquelon Islands

Since 1874 the Congregation had been operating a small college in
It had gone there at the

these tiny islands off the coast of Newfoundland.

pressing invitation of their prefect apostolic, Rene Le Tournoux, whose
intention it was to have the Spiritans staff the entire religious service of
the islands after his death. However, in 1892, when he reached the end of

government nominated another secular priest. Father
and the Holy See accepted him for his new function. Thus
there could no longer be question of the Spiritans serving the whole
prefecture with their own men. Moreover its puny size — it is the smallest
his career, the

Ange

Tiberi,

whole world — did not provide sufficient scope for both a secular

in the

and a religious clergy. Accordingly, the Congregation decided to withdraw and leave the field free for diocesan priests. Just then the new

moved in to accelerate the departure.
Disappointed by the small size of his domain, Tiberi, a former navy
chaplain in Panama, appears to have compensated for its lack of extension
by an intensive use of his powers in the fashion of an imperious naval
commander. Since his biggest power was that of suspension and interdict,
he exercised it quite liberally. Soon Father Joseph Frecenon, the Spiritan
Superior, who was not afraid of answering back, was struck by a personal
prefect

Subsequendy, all his confreres shared the same fate. The diocesan clergy followed, with such thoroughness that, by 1899 when the
prefect himself left, all priests in the islands had been either suspended or
interdicted. By this time, however, the Spiritans were all gone, for they

interdict.

had departed before the end of 1892, leaving
Sisters

To

their

new building

to the

of Cluny.

replace the college, the government

opened a new school which,

to

the dismay of the population, offered a sharp contrast to the old Spiritan
institution. Shortly after his arrival, its director was arrested for public
drunkenness and shipped back to France. Then one of the teachers
became involved with a girl in a waterfront bar. Before the year was over,
the staff was on a partial strike protesting against their low salaries. This
melancholy situation dragged on for some time, but fifteen years later the

''B.G., 13,
'••B.G., 18,

225
877

1273 ff.; 16, 928 ff.; Janin
(biography); 21, 43 ff.
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ff.
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Congregation returned

to these islands,

which are the oldest of

all its

missions.^^

6.

"The Power of Taxation

is

the Power of Extermination"

In 1880 an increasingly antireligious government expelled the nonauthorized congregations of men from France and instituted an indirect
persecution of the recognized societies by means of a new tax program.
The first law merely imposed a tax on the income of these societies. Four
years later, however, a special inheritance law was passed. It assumed that
each member of these congregations was part-owner of all their possessions and therefore his society "inherited" his share when he died. The

new law, a most rickety statute, required that this "inheritance" be taxed in
every place where the congregation was established. Moreover, religious
societies were to pay regular taxes like all legal corporations.^"
Convinced that the "inheritance" law was unconstitutional, the Spiritans and the other recognized congregations refused to pay.
to enjoy

some public sympathy

as

is

They seemed

evident from contemporary com-

ment. A newspaper, for example, reported how Father Allaire had narrowly escaped the cooking pots of some cannibals in the jungle and then
sarcastically remarked that if they had made a stew of him, the Spiritans
would have had to pick up the check for the succulent dinner. Nonetheless, since it refused to pay these taxes, the Congregation was soon engaged in numerous lawsuits against the tax collectors offices. Determined
resistance achieved some success, for in 1892 the Supreme Council of
State declared the inheritance tax unconstitutional.
Three years later a new law was passed. Instead of being based on a
fictitious inheritance, it was a straight annual levy calculated on the assets
of the congregations and the annual mortality rateof their members. The
avowed aim of the law, if applied in all rigor, was to tax the recognized
congregations to death. Although strongly pressed to continue their ten
year old passive resistance, the Spiritans and other authorized congregations thought it more prudent to submit. They could then work toward
the abolition or diminution of such punitive measures instead of exasperating the opposition.^*
This act of submission resulted in fierce attacks from the rightist press,

which considered their deed a break in the resistance front. The Spiritans
were blamed most of all, because they were supposed to have been the
guiding spirits behind this new conciliatory attitude. No one seemed to
recall that they had ample reason for their action: no matter how unjust
1035 n.: Janin III, 99 i.
""Henri Gore, Mgr Alexandre Le Roy, Paris (1952),
•^»B.G., 16,

8'B.G., 15,919.

1
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the law was, the Spiritans could not expose their enormous missions in
French overseas territories to the danger of becoming almost totally
deprived of priests. Fortunately, the rightist campaign did no lasting
harm to the Congregation and in the end the tax proved less burdensome
than had been anticipated. After all, ranking bureaucrats soon realized
that it would be politically inexpedient to hamper the authorized congregations so much that they would be killed and give rise to a situation
in which foreign missionaries would take over and gain control even in the
French colonies. For this reason they did their best to keep the tax at a

minimum. ^^
In the midst of all these troubles, Father Emonet, the Superior General,
left him severely paralyzed. In 1895 he delegated all
powers to his first assistant. Father John Grizard, and three years later
he died. During his relatively brief generalate, the number of priests in
the Congregation increased by 79%, Brothers by 62% and aspirants by
40%. Continental Africa received the lion's share of these apostles: despite appalling losses, 349 Spiritans labored there in 1896. Yet, the average
age at death of these African missionaries in 1895 was less than thirty, in
1896 a litde more than thirty-two, and in 1897 slightly over thirty. Substantial improvement in medical knowledge and facilities were still a long way
off and would begin to come only around World War One.^^

suffered a stroke that
his

"'E.G., 17, 760, 835; Janin, Vie du R. P. Gnzard, Paris, 1941. 49-61.

"^Koren

I,

282

(statistics).

Chapter Ten

ON COURSE DESPITE STORMS AND TEMPESTS:
THE GENERALATE OF ARCHBISHOP Le RoY (1896-1926)

1.

A

Introduction
Bewildered

Man

Under

Fire

After Emonet's resignation in October 1895, his delegate, Father
Grizard, was elected vicar general in charge of current affairs until the

General Chapter could be convened. It was not a very enviable position at
the moment. There was considerable turmoil throughout France over the
antireligious tax laws, and the declaration of submission which the recognized congregations had signed was considered a betrayal of the common
cause. Most of the ensuing odium fell on the unfortunate vicar general,
who had appended his signature and was generally thought to have
induced the other congregations to sign also. Insults and insinuations
rained on him from all sides, especially from the overheated Catholic
press.

In the midst of the confusion, a voice from the depth of Africa

came

to

His confrere Bishop Alexander Le Roy of Gabon had
been opposed to the submission and had advocated continuing the struggle in some way or other. Now that the recognized congregations, including his own, had given up the fight, he wrote a letter to the Catholic
newspaper La Croix, the leading protagonist of the resistance and a sharp
critic of the Spiritans for their submission. Congratulating the paper "on

add

the

to his trouble.

good

tax laws

battle it was keeping up," Le Roy
would not trouble him in Africa:

Won't we too be asked

sarcastically

explained

why the

government? Perhaps. If
we would hardly, I
suppose, be able to consider it an honor. However, we are rather used to
these things. In China it happens very often. In that happy land they
frequently confiscate even our very heads. While we allow them to decapitate us, we generally do not go to the trouble of cutting off our own heads
and handing them over. Perhaps that is what we will do here.^
there

is

to give

something

to the

question of a special tax for us, as there

•B.G., 17, 865; Janin,

^Henri Gore,

0/7.
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Mgr Alexandre

is

64-73.
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As could be expected, La Croix and the other papers advocating passive
and as a

resistance interpreted the letter as an approval of their position

sign that Father Grizard did not have the support of his own people. After
there were other signs pointing in the same direction. Father Leo

all,

Lejeune, Prefect Apostolic of the Niger, gave an interview to the press

and openly joined the opposition. Other missionaries sent individual or
collective protests. All these critics far away in the jungle failed to understand the serious consequences that would have flown from the course of
action they advocated. They seem to have derived their information solely
from inflammatory articles in the rightist newspapers that had been
mailed to their jungle stations. While one cannot blame them for their
ignorance of the facts, it is hard to excuse them for their hasty judgment.
It constituted a painful shock for Father Grizard, especially since La Croix
had previously insinuated that he took advantage of Emonet's illness to
submit to the tax laws against the Superior General's wishes.'^
In addition to this tempest and the ever-present threat of more serious
persecution, Grizard was faced with the most critical financial situation.
The Society had not built up any reserves for emergencies and had
plunged deep into debt to support its missions and other works. ^ Unable
to cope with the perplexing situation, the poor Vicar General more and
more withdrew within himself and sighed for the day when he could
resign.

Election of a Strong Personality

In

May

1896, the General Chapter

convened near

Paris.

Two men were

seriously considered as candidates for the generalate: Bishop

Augouard

and Bishop Le Roy. Augouard, journalistically known as the "Cannibal
Bishop," was famous for establishing a 1300 mile chain of missions along
the Congo and Ubangi rivers. The other candidate was equally famous for
his explorations in East Africa and his brilliant writings about Africa and
its peoples. Both men had undeniably great qualities of heart and mind.
However, Augouard's intense nationalism contradicted the principles
which Libermann had so vigorously stressed and, in addition, he had a
reputation for being blunt and abrupt in his dealings with others.^* Le
Roy, on the other hand, had cultivated a more conciliatory attitude and
had generally avoided the mistake of openly identifying religion and
nationalism. Thus it was all for the best that the delegates elected Le Roy.^
Alexander Le Roy (1854-1938), a farmer's son, was born in Normandy.

I

'*Augouard warned a top-ranking government minister: "If any
put on a pair of boots and trample on his feet."
^Janin, op. cit., 67
*B.G., 17, 870.

^Gore,

op.

cit.,

official steps

on

my toes,

ff.

130.
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After studying at the "White Abbey" of Mortain,^* he entered the senior
diocesan seminary of Coutances. With great difficulty, Le Roy secured the
necessary episcopal permission to leave his diocese and enter the Congregation. The bishop's reluctance is understandable, for he was losing a very
talented young man, one who was likely to rise to the top wherever he

would
began

go.

While

still

pursuing

his theological studies in

Langonnet, he

some blood. Fearing that tuberculosis would end his life
prematurely, Le Roy prayed to Father Laval asking that he be granted
"ten years of active life." Laval obtained a generous response: "He got
sixty." Ordained in 1876 at the age of twenty-two years and seven months,
spitting

he received his first appointment in the following year.^
This first assignment was a great disappointment for the young priest.
Instead of going to Africa, he was sent to teach at the flourishing College
of St Denis, Reunion. The Spiritans had opened it three years before at
the urgent request of the bishop. Then, three months after Le Roy's
arrival, the college was closed because the bishop had died and his successor saw no use in spending money on higher education. In March 1878, Le
Roy was back in Paris, confident that this time he would surely be sent to
Africa. Instead, he most ruefully accepted an assignment to the College of
Cellule, France. Two years later, he was appointed to the missions — this
time to Pondicherry, India, but again in a teaching capacity.
Meanwhile Schwindenhammer died, and Le Vavasseur, his successor,
decided to fulfill Le Roy's ardent desire to be appointed to Africa. In

young man landed in Bagamoyo on Africa's east
and wide throughout the immense vicariate to
replace sick confreres and made exploratory trips to determine the best
locations for new missions. A gifted writer — his bibliography covers ten
pages — he used his spare time to publish a series of interesting and widely
read books and articles^* about his encounters and adventures, and these

December
coast.

He

1881, the

travelled far

soon made his name a legend with all who were interested in Africa.^
While he was there. Great Britain and Germany agreed on a partition
of East Africa, and in 1886 Germany laid claim to Tanganyika, the region
in which Le Roy was working. The Germans looked askance at the
^^Confiscated by the government in 1906, the twelfth century "White Abbey" was bought
by the Spiritans in 1923 to serve as a senior seminary of the Congregation."^
3*Not all of his work was light reading or travelogues. He also published scholarly articles
and books about linguistics, anthropology and comparative religion, which gave him a
reputation for sound scholarship. Of these we may mention his works on the Pygmies and
The Religion of the Primitives. Among the readers of his travelogues was an avid mountain
climber, Achiile Ratti, the future Pius XI. "I followed you all the way to the top of Mount
Kilemanjaro," he said when they first met.
"B.C., 31, 306

f.

Arch.C.S.Sp., 56-A-IV: Le Roy, A mon futur biographe, 3.
ff.; M.C., 14, 342 ff.; 16, 17 ff.; 22, 435 ff.; 24, 369 ff.; B.M., 18, 98 ff.
(bibliography); M.C., 29, 5 ff. (first publication ofLes Pygmees); La religion cks prinutifs, Paris,

^Gore,
«Gore,

1909.
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of this Frenchman and some must have resented his open
criticism of the colonizing powers. At any rate, they asked him to leave the
territory, but did not prevent him from visiting their colony from
neighboring Kenya. Back in Paris in the spring of 1892, he read to his
great surprise that he was being proposed as the new Vicar Apostolic of
the Two Guineas or Gabon. Frightened by the prospect, "he fled to the
Grande Chartreuse — the great Carthusian monastery — with the intention of burying himself in the cloister," thus escaping the episcopacy. "But
a stay of two days sufficed to convince him that this kind of life was not for
activities

him."^

Bishop Le Roy spent the next three years reorganizing his vicariate and
personnel in order to build up a smooth and efficient organization.
Then, as we have seen, he was called to assume responsibility for the
whole Congregation in 1896. He was destined to govern the Society for
thirty years. On the silver anniversary of his election the Holy See made
him titular Archbishop of Caria.^"
Le Roy's election as Superior General was marked by several "firsts."
He was the first African missionary to be chosen for this position, as well as
the first bishop to become Superior General. Le Roy was also the first of
Libermann's successors who, as he would have expressed it, "came from
the interior of France." Libermann and Schwindenhammer were Alsatians, Le Vavasseur came from distant Reunion, and Emonet had been
born in independent Savoy. Finally, Archbishop Le Roy was the first of
Libermann's successors who had not personally known the venerable
reformer of the Holy Ghost Congregation.
The generalate of Le Roy covers a period of severe storms and stresses
for the Congregation and its works: progressive persecution in France,
expulsion from Portugal and the miseries of World War L However,
despite persecution and war, or as Le Roy himself sometimes said, because of them, the Congregation grew and expanded to keep up with its
ever-increasing task in Africa. It was there that he directed most of its
potential. When he resigned in 1926, six new provinces had been started,
its

the

number of members had grown from 130 to 2096; and in the Spiritan
number of Christians had increased more than
1

missions in Africa the

twenty fold.

A Program
In addition to electing a Superior General the Chapter of 1 896 drew up
program of decisions and recommendations. The following points are
,

a

of interest for our history:
1. Greater prudence is necessary with respect to the acceptance or
»Gore,o/>. cit., 76 ff.; M.C., 21, 319; B.G.,
futur biographe, 7.
'"Gore, op. cit., 99 ff.; B.C., 30, 137.

16,

379; Arch.C.S.Sp., 56-A-IV; Le Roy,

A mon
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continuation of educational and social works especially in France. Several
of those accepted by Emonet proved very onerous and offered no proportionate compensation in resources or recruitment. Thus they were
judged to be often more of a hindrance than an aid in the apostolate of the
Congregation. Hence the Chapter laid down this rule:
Educational institutions which, after payment of staff and expenses, supply
fall within the means foreseen

the Congregation with resources or vocations

for the attainment of our purpose. For this reason

it is

important

to secure

them with a stable personnel
that is devoted to this sort of work. This personnel must possess the required
aptitudes and offer guarantees of the necessary competence, certified,
the prosperity of these houses by supplying

when

required, by degrees.

2. To help remedy the critical financial situation, the Chapter unanimously recommended the levying of a modest personnel tax to be paid for
each of its working members, except those who were engaged in the
training of aspirants. Similar rtiles exist in other congregations and or-

ders.^'
3. Schwindenhammer's organization of the Society into a score of "independent" vice-provinces with all advanced training centralized in
France appeared no longer adequate. With the expansion of the Congre-

gation in so many different lands, the progressive colonization by different European powers of countries where it had missions, and the general
uncertainty about the future in France, the Chapter considered it necessary to create national centers of education for

its

members in Europe and

America. Those countries which supplied and trained personnel would
become provinces; the others would be called districts. The Chapter
correctly thought that this decentralization^* would result in more local
initiative and a greater development of the Congregation.^^
4. Hitherto it had been customary for clerics to make their novitiate
after ordination. However, in 1892 Rome prohibited the ordination of
unprofessed religious on the canonical title of "common table" or "mission." For this reason, it was decided that the novitiate would take place
immediately after the termination of the junior seminary or college program of studies.*^

''*This decentralization was fully in line with Libermann's thinking. He had written: "If
Irishmen are educated in England or Ireland, their priestly training will be much better than
the one they get in France"; and with respect to Belgium: we need "a foundation which is in
conformity with the ideas and tastes of the Belgian clergy
the Belgian way of doing
things would not be sufficiently known and understood by foreigners."
.

"C.L.,2, 20f.
>2C.L.. 2, 4 f. For footnote 4* see N.D.,
•^C.L., 2, 9 ff.

3,

135

and

8,

94.

.

.

;
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France

2.

When Le Roy was elected, there were still a number of lawsuits pending
non-payment of the antireligious taxes. After disposing of these, the
new Superior General addressed himself to the delicate task of withdrawing his men from those establishments which now proved quite burdenfor

some. Before this could be achieved, he had to see to it that their debts
were settled and that others were ready to assume responsibility for the
relinquished works. Despite numerous difficulties, he succeeded in bringing about the voluntary withdrawal from five colleges and industrial
schools. The rest had to be retained provisionally until someone could be
found to take them over.
Le Roy then accepted a few carefully selected works of considerable
magnitude: an asylum for 500 Parisian orphans at Saint-Michel, Brittany
(1898), the orphanage and agricultural school at Miserghin in Algeria
(1901) and, much later, the Boys' Home and trade schools of Auteuil, near
Paris (1923).'^

On

the

Brink of Disaster

At the turn of the century, France's government became more and

more dominated by

new law required all
of their houses and establishments.

anti-religious forces. In 1901 a

religious associations to submit a

list

Though harmless

in itself, the law prepared the way for confiscation.
Prime Minister Waldeck-Rousseau then asked the Council of State for a
legal opinion regarding the position of the four recognized congregations, including the Spiritans. On the basis of a report for which Mr
Dislere, a divisional president, had supplied the documentation, the
Council advised the Prime Minister that one of the recognized congregations, that of the Holy Ghost Fathers, had ceased to exist in 1845. At that
time, they maintained, it had been surreptitiously replaced by the unrecognized Congregation of the Holy Heart of Mary. The decision
against the Spiritans was based inter alia on the way these men spoke about
their own society in their publications: they referred to the former Congregation of the Holy Ghost, they called Libermann the'irfounder andfirst
Superior General, they spoke about a merger of two societies as if a yiew
congregation had arisen out of the two, etc.'^
This conclusion of the Council of State, if implemented, would have
meant the dissolution of the Congregation in France, the secularization or
exile of its members, the confiscation of its motherhouse, the closing of
the colonial seminary, the loss of all its other establishments and their sale

'^Gore.op.
'^Gore,

rit.,

,

131; C.L., 10, 9

ff.;

B.G., 19, 346; 21, 364; 31, 423.

*N.D., 94

ff.;

C.L., 10, 4

op. at., 151 ff.;

ff.;

Arch.C.S.Sp., 56-A-II: Conseil d'Etat.
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for the benefit of the State, the

immediate

call to military service

of

all

members who were of required age, and ultimately the ruin of many of its
missions.

In his anxiety, Le Roy went to see Mr Dislere, who had prepared the
documents on which the conclusion had been based and asked him what
could be done. "That is easy," said he, "all you have to do is disband and
return to your respective dioceses. Don't worry about your buildings. The
State will take care of them." To make matters worse, on February 14,
1901, the Council of State in plenary session appended its approval to the
above-mentioned legal position. As such, it was now comparable to a
decision handed down by the United States Supreme Court. No further
appeal was possible. The only hope, if hope it could be called, lay in a
reversal of the decision by the Council itself, but that august body prided
itself in the fact that it had never reversed any decision taken in plenary
session.*^

Le Roy's worries were increased by the

member of

fact that

he had never been a

the general administration of the Society before he had

the government's papers, he believed them to
be in complete accordance with the facts. This is particularly significant
because it demonstrates how completely the Spiritans of that age had
failed to adjust to the fact that the Holy Heart of Mary Society was
suppressed when Rome asked Libermann and his priests to bring about
the "merger" by entering the Congregation of the Holy Ghost. While
Libermann himself, as we saw, had wholeheartedly accepted the Roman
reply, the others had considered it a mere formality. Schwindenhammer
and his companions had created the myth of a new society born from the
"merger" and promoted this notion inside and outside the Congregation,
except in dealings with the government. As a result, only a few people who
were familiar with the official documents knew about the exact canonical
and legal position of their Congregation, while the others were blissfully
ignorant about the first century and a half of their history. As it was, Le
Roy had to discover for himself that he was not the fifth but the fifteenth
Superior General.*''
But let us return to the problem of the hour. Father Desire Barillec, the
Spiritan archivist, "was not convinced that we date [only] from 1841 or
1848." He and Le Roy made a profound study of the situation, a study
which showed beyond the shadow of any doubt that, in his hurry to finish
off the Congregation, Mr Dislere had supplied the Council of State with a
very incomplete set of documents. His report had made no mention of the
most essential papers. Moreover, legal experts assured Le Roy that, although the Council of State had never reversed its decision, there was
nothing in the code to prevent it from doing so, even if the likelihood of

become its head. As he read

"'Gore.o/?.

"Gore,

cit.,

op. cit.,

154.

154

f.
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such an occurrence was not very great. Hoping against hope, Bishop Le
Roy then drew up a memorandum in which he pointed out the mistakes
on which the Council of State had based its standpoint. He sent copies of
this memorandum to all members of the Council and multiplied his
appeals to politicians, statesmen, ministers and governors to exercise
political pressure. He pointed out the disastrous consequences that would
follow in the French colonies if the Spiritans were forced to disband. Then
he appealed from an ill-informed to a well-informed Council of State. ^'^
Most Council members still remained opposed to recognition, but
Waldeck-Rousseau, the Prime Minister, was wise enough to see all the
implications. He personally informed the Council that "legal recognition
of the Holy Ghost Fathers was a political necessity." By a majority of one
vote, therefore, a very reluctant Council finally agreed and declared on
August 1, 1901, that the new documents submitted by Le Roy proved that
the Congregation of the Holy Ghost had not ceased to exist and that
consequently it should be considered as a legally recognized religious
association. One can well imagine Le Roy's relief.
Throughout the legal maneuvering, he had kept much of the impending disaster hidden from his confreres. He could not even fully trust the
members of his own Council. Some were capable of errors of judgment
which could have had the most serious consequences. A sense of defeat
had pervaded the general administration of the Society, and Le Roy got
support and encouragement only from the Fathers Barillec and Epinette.
The others appeared to suffer from a kind of martyrdom complex: Let us
go down with honor, proudly flying our own flag rather than admit that
Libermann is not our founder. Unbelievable as it sounds, while the fate of
the Society was precariously hanging in the balance and its existence in
France was undergoing the very hostile scrutiny of the Council of State,
Le Roy's two Assistants General circulated a counter-memorandum in
which they affirmed their fidelity to Libermann and stressed that he was
"the founder^^* and first Superior General of the Congregation."^^ Fortunately, as Le Roy wrote later, "the Council of State did not get wind of
that document."^"
^^*During the first two decades of the twentieth century there was a long and intense
controversy within the Congregation about the so-called merger of 1848, in which Libermann and all his followers had entered the Congregation of the Holy Ghost. Father Grizard,
who was First Assistant in 1901, until his death in 1929, held on to his view that Libermann
was the founder of the Congregation. By then the saintly old man had become a somewhat
pathetic survivor of an old school of thought.
"*Gore,(;/>. at., 164;

*N.D., 97

toire If'galc de la Congregation

du

ff.;

Arch.C.S.Sp.,

"'B.G., 41,
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fL; Janin, Vie du R. P. Grizard,

'^"Gore, op.

cit.,

164

adopte

f.;

les 10 et 16 juillet

54-A-IL Le Roy's memorandum, L'ms-

Saint-Esprit.

Arch.C.S.Sp., 54

99

ff.;

Koren L 247

ff.

— U: Conseil d'Etat. Avis des sections reimies

.

.

.

1901 (advises against recognition); seance plenieredu 30juillet 1901

(advice rejected); *N.D., 100 f. (text of decision bv (>ouncil of State, .August 1, 1901);
Arch.C.S.Sp., 56-A-IV': Mgr Le Rov au P. Epinette, 22 mars 192f); Le Roy: A mon futur
biographe, 15.

TO THE ENDS OF THE EARTH

352
Combes' Persecution

Although victory was his, Le Roy still had good reason to be uneasy.
all, an ill-intentioned mind could easily distinguish between the
Congregation and its establishments. Waldeck-Rousseau himself was
rather moderate and not likely to resort to such a subterfuge, but others
were not above it. Indeed, the situation grew serious again when
Waldeck-Rousseau resigned and was succeeded by Emile Combes, an
ex-seminarian who was now bitterly opposed to the Church. Combes
personally took control of the Ministry of Religious Affairs and forthwith
launched open persecution. He closed Catholic schools and colleges, even
those that were operated by authorized congregations. In March 1903, he
declared illegal fifty- four orders and congregations because they engaged
After

in teaching,

praying.

preaching or even, as

They were given from

in the case

of the Carthusians, simply in

eight days to three

months

to leave their

houses and disband.
Next, the numerous "unauthorized" establishments of the "authorized"
congregations came in for attack. In 1902 Le Roy had requested approval
for twelve educational and charitable establishments staffed by Spiritans
in France. But the Congregation's legal recognition was interpreted as
extending only to its missionary endeavors; consequently, all its educational and social works stood outside the protection of the law. Thus

Combes
I

replied

on November

have decided that there

is

4, 1903:

no reason why the papers should be transmitted

to the Council of State for the requested authorization. Accordingly,

I

have

of notifying you that your request has been rejected with
respect to the above-mentioned establishments of your Congregation.

the

honor

(sic)

After drawing attention to the penalties of fine and imprisonment for
failure to

comply with the order to withdraw from these institutons, the
ended his letter: "Allow me, dear Sir, to assure you of

ministry cynically

my

A

greatest respect."^*

few days later, a presidential decree revoked the Congregation's
approval as a teaching society. Only the generalate in Paris was considered
formally protected by the decision of the Council of State. Subsequently,
Le Roy induced the government to tolerate also the Spiritan seminary at
Chevilly, two small reception centers in the ports of Marseille and Bordeaux and two retirement homes for old or sick missionaries in Langonnet, Brittany, and Miserghin, Algeria. Fourteen other "unauthorized"
houses had to be abandoned. However, because of the legal status of the
Society, they

were not confiscated. The Congregation was able to place a
in good hands and, in some cases, even to continue them

number of them

2'Gore,

op. at., 171 ff.;

*N.D., 102

f.:

M. Combes

a

Mgr Le

Roy, 4 nov. 1903.
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direction of "secularized" Holy Ghost

Fathers.

Nevertheless, a large number of boys and young men from various
educational and social works had to be sent back to their homes or to the
misery of the city slums, and Le Roy looked on helplessly while nearly 300

Fathers and Brothers had to leave works to which they had devoted many
lives. In spite of it all, the Congregation suffered less than
most other religious societies. As Le Roy pointed out at the General
Chapter of 1906: "We are the only religious men who are actually able to
years of their

live in communities on the soil of France, and we are now more numerous
and more vigorous than at any other period in our history. "^^
In 1905, the government decreed the separation of Church and State.
When the Pope refused to accept this unilateral action and declined to
establish legal associations which would function as owners of Church
property, the government issued a military draft call for seminarians less
than twenty-six years old, and confiscated all churches, rectories,
seminaries and episcopal residences. Since the separation covered the old
French colonies as well, it seemed to entail the suppression of the institute
which served as the seminary of the colonial dioceses, i.e.. Holy Ghost
Seminary. Indirectly, the motherhouse itself was again in danger, for in
1819 the government had specified that "if for any reason whatsoever the
seminary should cease to exist
the State would immediately enter into
.

.

.

the possession of the buildings as their sole owner."

Once again, therefore,
had been the head-

the State laid claim to the property which since 1734

quarters of the Congregation and of the seminary.
Fortunately, Le Roy succeeded in convincing the government that legal
suppression of Holy Ghost Seminary as the "colonial seminary" did not
entail its disappearance but merely reduced it to the legal status it had

enjoyed before the creation of the colonial dioceses in 1851. Even then,
however, the government refused to list its newly ordained priests with
the colonial clergy, despite the fact that colonial officials expressed grave
fears of an invasion by American Protestant missionaries. The Congregation was forced to send these young priests elsewhere, to the United
States, to Mexico and to Puerto Rico, wherever suitable positions might be
found for them. As could be expected, recruitment for the seminary
suffered severely under these conditions, and the situation was further
aggravated by the military draft call of seminarians. At one point there
were only eight seminarians left, but after World War I their numbers rose
again. Through it all, by some strange bureaucratic anomaly, the government continued to pay for the seminary's maintenance till 1911.^^
Partial Exile. Evidently, the few houses left in France were insufficient to
"*N.D.,
E.P. 19, 12

104: Decret
ff.;

du President de la Republique, 20 nov. 1903; B.C..

C.L., 10, 6

"B.C., 23, 424

ff.,

815

23,

454

f .;

24, 692;

f

ff.;

*N.D., 34; B.C., 26, 461

ff.;

Janin

111, 331,

342; *N.D., 107,

1
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assure an adequate flow of aspirants to the Society. Consequently, the
Congregation found it necessary to establish junior seminaries for French
candidates across the borders in Belgium and in Italy. These houses
functioned until after World War I, when persecution in France began to
diminish. At that time the government was planning to exile the priests
and Brothers discharged from its armies, but it suddenly met with concerted opposition. These survivors were ready to defy the government
and to refuse to be exiled again.
Their defiance won support and applause from thousands of exsoldiers whom Father Daniel Brottier, a legendary army chaplain, had
organized into a League of War Veterans. Through intimate contacts in
the trenches and field hospitals, these soldiers had learned to admire and
appreciate the heroism, comradeship and charity of these mobilized
priests and Brothers. Combat experiences were far removed from the
newspapers' caricature of fat, lazy and self-indulgent monks. When, then,
the government saw that it was confronted by a popular revolt against the
planned exile, it abandoned its threat of expulsion. Little by little the
religious orders and congregations began once more to establish themselves on French soil.^"*

3.

The

1910 Revolution in

Portugal

After founding its splendid Holy Ghost College in Braga (1872), the
Congregation opened several other institutions in Portugal. St Mary's
College, begun at Porto in 1886, soon rivalled the school of Braga in
renown. It continued to grow in size and reputation even though the
Jesuits opened a rival college almost across the street. These foundations
were followed by a novitiate and orphanage at Cintra (1887), a mission
procurator's office at Lisbon (1892), St John Fisher College in the Azores
(1892), a junior seminary at Formiga (1894), and a senior seminary at
Carnide (1907). The province of Portugal was indeed flourishing when
disaster struck. ^^

The Gathering Storm

>

For a long time, powerful secret societies had been agitating against
religious institutions, stirring up popular resentment and endeavoring to
restore the law of 1834 which had expelled all religious orders from the
land. In 1901 the government closed several monasteries and convents,
but the Spiritans escaped with a mere inspection and then obtained royal
approval for their legal statutes. In 1903, however, some newspapers
24B.G., 22, 474; 23, 512; Yves Pichon, Le Pere Brottier, Paris, 1938, 104 f.
"B.C., 13, 1299; 14, 321; 16, 319; 17, 375; 18, 289; 20, 400; 24, 334, 461.
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began a violent campaign which at first centered on the person of Father
Christopher Rooney but was soon extended to the Congregation and its
works

in general.^*'

Father Rooney was the Society's mission procurator at Lisbon and
confessor to the Countess Camerido. Journalistic attacks on him began
when the countess donated a property, which was intended for the benefit
of the African missions. The countess, whose family fortune had been
pardy derived from the slave trade, viewed the donation as an act of
restitution, but the attacking newspapers spoke of the whole affair as an

The campaign grew so violent that
became alarmed and appealed to the Holy See,
asking that the Congregation be forced to return the property and that
Rooney be removed as the countess's confessor and even exiled from

intrigue of fortune-hunting Jesuits.

the timorous papal nuncio

Portugal.

The Generalate

readily agreed with the

first

demand

for the sake of

peace, but strenuously objected to the second point, arguing that

Rooney's removal would constitute an implicit avowal of guilt. Moreover,
it would be a grave injustice to exile an innocent man simply because some
radical newspapers had unjustly slandered him. Le Roy succeeded in
making this view prevail in Rome and Rooney was allowed to remain
confessor to the countess, who wanted him and him alone to prepare her
for her death. ^* When she died in 1905, she left the disputed property to
the Holy See, and her possessions in

unsuspecting Spiritans

who

Campo Maior and

learned about

it

Cintra to three

only through a renewed

campaign in the radical press. ^^
Meanwhile the political situadon in Portugal deteriorated rapidly.
After the murder of King Don Carlos in 1908, the situation became
especially precarious. Everyone expected a revolution, although some
optimists held on to the forlorn hope that a peaceful solution would be
found.

The Revolution
This hope proved to be completely idle. At 1:00 A.M. October 4, 1910,
community at Lisbon was aroused by gunfire. Fearing the worst, they
ran up to the turret of the house to watch developments. One priest
ventured out to gather news and returned in great alarm; an immediate
attack on convents and monasteries was expected. The community
the

^*Later Father Rooney went to the States, where he became the founder of the Portuguese
parishes operated by the (Congregation in Rhode Island.-'
2«B.G., 21, 76; S.M.H., 4, 609 f., 612 ff. (decree of 1901), 631 ff. (petition for royal
protection against public agitation, June 1901), 634 ff. (legal statutes of Congregation and
their roval approval, 18 Oct., 1901).

"B.G., 24, 522.
-«B.G., 23, 40 f., 598.
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quickly dispersed, leaving three Brothers, later joined by Father Emile

The next morning, around 4:00 A.M. a
and revolutionaries demanded to be let in, shouting: "Give us the Jesuits. The Jesuits or you die!" Riedlinger argued with
the mob, brought them into the house to search for weapons and Jesuits,
and finally persuaded them to depart without doing any harm.
Elsewhere things did not go nearly as well: several Vincentians were
killed when their house was invaded, and in Carnide twenty-two Spiritans
were thrown into jail, some barely escaping immediate execution. Meanwhile in Lisbon itself, Brother Xavier Moreira — an American citizen who
had once run a barbershop in New York — hoisted the Stars and Stripes
over the house to scare off the roving mobs. He was arrested twice, but the
house managed to stay open till 1911. At Cintra, 400 heavily armed sailors
and riflemen advanced on the novitiate and trained their artillery on the
Riedlinger, to guard the house.

band of armed

soldiers

house. Actual bombardment was prevented when the revolutionaries
were invited to search for arms, which were nonexistent. Many of the local
Spiritans were sent to jail nonetheless. Later that night while they were
trying to snatch some sleep on the bare floor of their prison, they were
suddenly roused by the announcement that they were to be executed at
once because the Jesuits had thrown bombs among the people. Fortunately the threat proved to be just as groundless as the alleged cause.
While this was going on, the Carnide prisoners were incarcerated in the
fort of Caxias, together with 82 Jesuits and several hundred other victims.
A number of Spiritans, who had disguised themselves in lay clothes to
escape the revolutionaries, were recognized and severely beaten. In Porto
and Braga there was less violence. It soon became apparent, however, that
there was no hope of saving the two colleges when the new government
revived Portugal's laws of 1759 and 1834 against religious orders. Communities were dispersed and their possessions confiscated.^*

On

the eve of the revolution, the province could proudly point to

its

forty-seven novices, the brilliant record of its educational institutions, and

the vigor of its overseas missions. Within a few short days the tragic
upheaval left it a pathetic shadow of its former vigor. ^•*
While waiting for a chance to restore the province, the Congregation
opened a seminary for Portuguese subjects in the Spanish town of Zamora
just across the frontier. Then in 1915 the Spiritans ventured to reopen
their Lisbon mission office, which was indispensable for the maintenance
of their works in Angola and Congo. After the counter-revolution of 1918,
**Because the houses of the Congregation in Portugal were legally owned by individual
Spiritans of French, German and British nationality, the governments of these countries

brought

ended

in

suit against

Portugal in the International Court of Justice at The Hague. This suit
in 1920 when Portugal agreed to pay limited indemnities to the

mutual agreement

Congregation.^*

"B.C., 29, 764.
3"B.G., 25, 694 ff.; S.M.H.,

5,

215

ff.

(decree of expulsion

and confiscadon, Oct.

8, 1910).
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Father Moses Pinho, the future Archbishop of Loanda, quietly transferred his junior seminary from Spain to Braga. At the same time, a house
for Brothers and a special rehabilitation center for the diocesan clergy
were opened in the same city. In 1921 and 1922 two other seminaries

opened

their

doors in Godim, near Regua, and Viana do Castello.

The

next year the government granted an annual subsidy to the Portuguese
Spiritans to help

them

train future missionaries for Angola. Slowly the

Province began to regain

its former strength. It differs, however, from the
one respect: it did not reopen any colleges. Rather, it
limited itself almost solely to the task of evangelizing Angola and Congo. ^^

old organization in

4.

The Start of New Provinces

The persecutions in France and Portugal forcefully impressed Archbishop Le Roy with the danger of being too dependent on a few countries
for the membership of the Congregation. To keep abreast of the demands
made by its world-wide apostolate, it was now imperative that new provinces be established in other countries. No less than six were inaugurated
during Le Roy's generalate: in Belgium, the Netherlands, Great Britain,
Canada, Switzerland and Poland. Although their foundation offers only
an unexciting record of peaceful development, it obviously cannot be
omitted from this history.
Belgium

From

the very beginning of his foundation,

Libermann had turned

attention to Belgium. In 1843 he received his

first

his

Belgian candidate,

Henry Warlop, who became a hard-working priest in Senegal and
Trinidad. Libermann dispatched Father Tisserant to Belgium to recruit
aspirants

and

personally.

later

When

went there himself

to investigate the possibilities

serious difficulties arose, the Prefect of

Propaganda

Fide took the unusual step of urging him not to give up: "I will be greatly
pleased if you endeavor to pursue this project and bring it to realization."

Libermann then submitted

to

Canon Beckers of Liege

a long

memoran-

dum for the Belgian bishops in which he explained his ideas about making
their country mission-minded. Unfortunately,

not produce the effect he had hoped for.
trial

of

Libermann's efforts did

He sadly concluded after his first

which had only recently been liberated from the yoke
Dutch Protestant rulers, "was not yet sufficiently ripe for the mis-

that Belgium,

its

sions. "^^

^'B.6., 27, 374; 28, 53; 29, 760; 30, 376, 888; 31, 226.
»^N.D., 7, 374; 8, 90, 91 ff.; B.C., 26, 446;
J. de Wit, "Un

beiges,"

Lf-

mouvement

des missions catholiques

au Congo,

appel oublie aux missionnaires

1911, 101

ff.,

149

ff.;

N.D.,

7,

374.
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More than

half a century later, his successor, Archbishop Le Roy, was

Mr Wegimont,

merchant of Antwerp with subCongo, who desired to see missions
established in his domains. While having to decline his request, Le Roy
told him by way of explanation: "Unlike commercial enterprises, a missionary congregation has no reserves of either personnel or funds, for the
demand always exceeds the supply." Replied Wegimont: "I understand.
Well, come and get them in Belgium. I will give you a house."
With this encouragement, the Congregation opened ajunior seminary
at Lier, near Antwerp. Its first superior. Father Albert Sebire, was desvisited in Paris

by

a rich

stantial business interests in the

tined to preside for

many

years over the activities of the Spiritans in

Belgium and in neighboring Holland. Before he died thirty-six years
later, he would see the foundation often houses and two provinces. His
first task, of course, was to publicize the Congregation and its work.
Without sparing himself, he travelled all over the country, giving more
than 200 illustrated lectures in less than three years. He thereby contributed powerfully to the awakening of Belgian interest in the missions.
Although this enthusiasm was later to attain prodigious proportions, the
Congregation was to share in its fruits only in a very modest way. A French
foundation did not appear too attractive to the Flemish-speaking majority
which was then trying to find its own cultural identity against the overpowering influence of French-speaking Walloons. ^^
Walloon aspirants could be accommodated in Gentinnes, where in 1903
the Congregation opened a house for exiled junior seminarians from
France. Four years later a novitiate for Brothers was opened in Donck and
later transferred to a

more spacious

location straddling the Belgian-

Dutch frontier near Baarle-Nassau. A new foundation at Louvain in 1911
was perfectly timed to receive exiled Portuguese aspirants, but after
World War One became the senior seminary of the Belgian Province. ^^
The Netherlands
In 1867 Bishop Elder of Natchez, Mississippi, had asked the Spiritans to
admit Dutch priests into the Congregation. In search of clergy for his
diocese, he had approached the bishops of Holland and found that they
were willing to let him have some if these priests would join a religious
order or congregation. This proviso was based on the bishops' fear that
otherwise life in the United States would be too dangerous for them. The
Spiritans accepted Bishop Elder's proposal quite readily because it provided a good opportunity to establish themselves in both Holland and the
States. Unfortunately, the good bishop was disappointed in his great
expectations from Holland; the project came to nought.
^'B.G., 21, 98; Libermann Herdenking,

Gemert, 1952, 100

^*B.G., 23, 512; 24, 241; 28, 123; 26, 450.
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Dutchman

to

He

entered in Marienstatt, Germany, shortly
before Bismarck expelled the Spiritans as Jesuit-affiliated. In 1873
Fathers Strub and Horner travelled all over Holland to find a suitable
place for the foundation of a new province. They selected a site at
Lanaken, near Maastricht, but the local bishop thought that his diocese
was becoming overcrowded with German religious refugees and declined
to give his permission.
Thus it was decided that the Spiritans from Germany should cross the
Atlantic and begin a province in the United States. Brother Pius accompanied the others to America, but sickness soon forced him to return to
Europe. He was sent to France, where another Dutchman, Brother Augustine Jansen, joined him in 1886. Later, Brother Pius spent the last
twenty-five years of his life helping to build a province in his native land.
In 1891, once more, there was question of acquiring the castle of
Watersley, near Sittard, for German aspirants, but for reasons unknown

join the Congregation.

was dropped. ^^
In 1900, however, as soon as the Congregation had opened a seminary
in Belgium, several young Dutchmen asked permission to enter. Their
candidacy induced the Generalate to consider the feasibility of establishing a house in the Netherlands themselves. Somewhat hesitantly, a junior
seminary was opened in Weert, just "to give it a trial." In the beginning a
hastily converted restaurant served for this purpose, but in two years'
time the number of students increased to such a degree that more room
was needed. Just then Father Sebire, the founder of the Belgian-Dutch
Province, chanced to meet a philatelist on the train and gave him a few
this project also

interesting stamps. In return, his grateful fellow-passenger eventually

presented him with a donation sufficient to build a junior seminary.
The rapid progress of the work was unexpectedly gratifying to the
French Fathers who continued to marvel over the fact that virtually all
Catholics in Holland, even in the

cities,

conscientiously fulfulled their

At the same time, they were much concerned over
their aspirants' apparent lack of interest in the missions. Being Frenchmen, they looked for the flying sparks and leaping flames which enthusiasm generates in the youths of their country; they failed to appreciate the quietly burning fire of apostolic zeal which is more proper to
northern climes. Because of this psychological gap between directors and
aspirants, the initial development was rather slow. As years passed, however, and as more Dutchmen were given responsibility for the direction of
local aspirants, the situation improved and the house of Weert, under the
capable direction of Father Lambert Vogel, became one of the most
religious obligations.

^\\rch.C.S.Sp., 411-A-l:
B.G., 6.

1()7:

34,

472

ft.; 9,

Schwindenhammer

a

I'Archeveque d'Utrecht, 10 mars. 1868;

681, 849; 37, 782; Ralh, Vou Manenthal nach KnechtsUdeu .l\.37

f.
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important junior seminaries of the Congregation. It was to contribute
nearly seven hundred priests to the Society.
In 1914, when war made the senior seminary facilities in Louvain
inaccessible to Dutchmen, Father Sebire went in search of temporary
housing for his Dutch seminarians. Through the accident of missing a
bus, he found himself stranded in a village, called Gemert, where French
Jesuits exiled by Combes had taken refuge. They generously offered to
teach his seminarians. Makeshift lodgings were found in the neighborhood and a temporary community (so they thought) was organized under
the direction of Father Charles Luttenbacher. Little by little the Jesuits
were recalled from exile to defend with their lives the country that did not
live within its borders. As their numbers decreased, more
and more room became available in the medieval castle of the Teutonic
Knights which they had occupied. The Spiritans were invited to move in
and they have stayed there ever since. The giant castle became their senior

permit them to

seminary. ^^

Great Britain

The

eighteenth century contacts of Spiritan missionaries with England
were not very promising. They occurred, as we have seen in Chapter

Three, during the prolonged struggle between France and England for
supremacy and are the records of arrests, imprisonment, internment or
expulsion of about ten priests who were on their way to or from Acadia
and Canada. This dismal picture changed when the French Revolution of
1792 occurred and Great Britain welcomed a steady flow of refugees.
Among them was Father James Bertout, the future restorer of the Congregation after the Revolution. He arrived in 1792 and till 1802 he lived in
the County of York, exercising his priestly functions and waiting for peace
to

return to France.

Libermann, as early as 1842, had been thinking about establishing a
branch of his society in England. He sought to interest Cardinal Wiseman
in his plan and was even on the point of visiting England for this purpose.
He considered his impending visit to England even more important than
a serious proposal to merge his society with the Congregation of Holy
Cross. However, under pressure from Father de Brandt he had to postpone his planned visit. Meanwhile Father John Hand came to see Libermann and outlined his plan to start All Hallows' missionary college in
Ireland. Realizing that his own project would in some degree compete
with this new institution during its most difficult initial period, Libermann
decided to delay his plans indefinitely. He did accept Hand's advice,
however, to retain the religious service of the British colony of Mauritius
^^
as a possible stepping stone toward a future foundation in England.
'''Libermann Herdenking,

"N.B., 244

f.;

N.D.,

99

3, 117,

B.G., 22, 679, 745; 23, 519; 28, 241; 30, 239.
124 ft., 153 ff., 437, 206.

ff.;

ON CO URSE DESPITE STORMS AND TEMPEST
After Libermann's death, an opportunity presented

itself in

361

1863

the Spiritans were asked to take charge of St Mary's College

when

and

St

London. But the death of Cardinal Wiseman
prevented the execution of these plans. It was not till 1904 that the Society
established itself in Great Britain. In that year, when it looked as though
all houses in France would be confiscated, the Congregation rented a
large property in Prior Park, Bath, Somerset County, to serve as a reception center for the exiles. At the same time, this house came to be used as a
Brothers' novitiate for the Irish Province. Three years later, an exorbitant
rent increase caused the Irishmen to leave Prior Park and settle in
Castlehead, Lanes. Since a junior seminary for British subjects was
opened in the same house, Castlehead became the first foundation intended for local aspirants and the starting point of a new province. Before
long, British seminarians needed the whole house, and the Irishmen

Joseph's

Orphanage

in

moved back to the home country .^^
World War I wrought its havoc

in the

English Province also.

The

removed and all seminarians
age were mobilized. Their draft seriously hampered the Pro-

Alsatian Spiritans stationed there had to be

of military
vince's growth, for only a small portion of the aspirants returned when
hostilities ended. After the war, however, their numbers began to increase
once again and the Castlehead house had to be greatly expanded.^^

Canada
Chapters

Two and Three

have told us about the eighteenth century
and other parts of Canada.
Their last survivor died in 1835. As early as 1846, a Canadian by the name
of William MacHarron, of Cape Breton, had entered Libermann's
novitiate, but he had not persevered.'*"
It was not until after the foundation of the French Seminary in Rome
(1853) that serious contact between Canada and the Congregation was
renewed. Several Canadian bishops knew Libermann from their seminary days in St Sulpice and were happy to entrust to his spiritual sons the
education of their most promising candidates to the priesthood. A
number of these aspirants later rose to very prominent positions in
Canada. For example, Cardinals Taschereau and Begin, both of Quebec,
Archbishop Bruchesi of Montreal, and Bishops Labrecque, La Rocque,
Emard and Archambault were all former students of the French Seminary. Some of these bishops were familiar also with the eighteenth century work of Spiritan missionaries in their country.
history of the Spiritan missionaries in Acadia

It is

not surprising, therefore, that the Congregation soon began to
open houses in Canada. As early as 1862, Bishop

receive invitations to

3«B.G., 4, 672; 22, 711; 23, 560; 25, 5; 26, 296.
3»B.G., 30, 270; 31, 705; 34, 241.
^''N.D., 3, 407.
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Pinsoneault, a great admirer of

Libermann

seminary days, offered
Sandwich —
now part of Windsor — Ontario, but this proposal could not be accepted. ^^* In 1865, and again in 1870, Bishop Horan of Kingston, Ontario, begged the Society to accept the seminary-college of his diocese and
"to take up again the works which the Holy Ghost Fathers have started in
the early times of the Colony."
Cardinal Taschereau in particular made several tempting offers to
induce the Spiritans to settle in Canada. He went so far as to offer them
the famous shrine of St Anne de Beaupre, but to the surprise and pain of
His Eminence even this was turned down by the Superior General, Father
Emonet. He obviously did not realize the extent of the Cardinal's generosity nor the enormous potential of Canada. Taschereau's successor. Cardinal Begin, was so distressed over this refusal that he still complained about
.^^
it twenty years later
It was only under the pressure of the threatening persecution in France
that serious thought was given to establishing the Congregation in
Canada. At first, the plan involved founding a national Canadian institute
similar to that of the Foreign Missions of Paris, but some Canadian
bishops considered this project still too far advanced for their country. In
1905, however. Father Amet Limbour,'*^ who had taken up Le Roy's
search for a suitable work in Canada, bought the late Alonzo Wright
estate, a property of 1600 acres, then about five miles from Ottawa. The
place has since come to be known as St Alexander de Gatineau.
When the owners realized that they had sold to a Catholic institution,
the local Orangemen were furious and a vain offer was made to buy back
the property at twice the price. The forest alone contained thousands of
maple trees from which the famous Canadian maple syrup is produced.
Hydraulic energy up to 2,000 H.P. was available in the Gatineau River;
phosphate and mica deposits lay beneath the surface, and large expanses
of arable land stretched on all sides.
Staffed by capable Brothers, the whole establishment could soon be
self-supporting, and was admirably suited for the agricultural training
school for French immigrants which it was now intended to begin there.
Few Frenchmen, however, felt inclined to migrate to Canada, and fewer
still considered themselves in need of long agricultural preparation.
a mission

among escaped American

in his

slaves in his diocese of

®^*The offer came just when the Congregation had accepted responsibility for the
immense new mission of East Africa. Yet it was turned down rehictantly because of the
historical bond between Canada and the Congregation: "In former times that country was
largely evangelized by missionaries from Holy Ghost Seminary." It is hardly necessary to
indicate that the term "largely" contains an enormous exaggeration.
*'B.G., 3, 26; 4, 674; 9, 375; 23, 630 ff.; R. Piacentini, F.J.B. Delaplace, BeauportMontgeron, 1952, 231. For footnote 6a* see B.C., 3, 27.
*^Jules Groehl, Le R. P. Amet Limbour, Grenoble, 1926; Henri Lestage, "Le Pere Amet
Limbour au Canada," ^i/icow, no. 22 (Dec. 1979), 3-37.
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became a junior seminary open

to

aspirants to the priesthood. Later other students also were admitted

and the whole became a regular Catholic

college, affiliated with Laval

University.'*^

Until 1924 French

and English divisions existed

at St

Alexander and a

surprising degree of harmony was maintained by a bilingual staff in spite

of the antagonism between these two national groups. This clash Pope
Benedict XV greatly deplored. With an increasing enrollment, however,
serious conflicts arose in April 1924 when English-speaking upperclassmen began demonstrations and walkouts. The college then decided to discontinue its English division, even though it meant the loss of
eighty students. At that time, other colleges and seminaries were doing
the same thing for similar reasons. Although St Alexander took only a
short time to make up for the loss and even to increase its number of
students to the maximum its facilities would allow, one regrets that the
Spiritans did not use these eighty English-speaking students as a nucleus

new foundation

in the non-French part of the country. ^^
proportion of students trained at St Alexander for the
seminary used, at that time, to enter the Congregation. Despite this
evident potential, the Congregation did not sufficiently expand after
World War I at a time when Canada was becoming very conscious of its
missionary role. ''Right now there are immense possibilities here," the
Superior of St Alexander pleaded with the Generalate, "but it is certain
that our efforts will be destined to have very limited success as long as we
have in Canada only the one house of St Alexander, situated as it is at the
extreme limit of the Quebec Province." Despite his plea, however, nothing
was done "right now" to improve the situation."*^

for a

A

fairly large

Switzerland

The

Eigenmann
By 1885 the Society
assumed charge of two orphanages at Douvaine, near Geneva and close to
the Swiss border. It established a recruiting center there and then acfirst

Swiss Spiritan seems to have been Father Joseph

(1841-1910),

who joined

the Congregation in 1861.^*

cepted an invitation in 1891 to take over St Nicolas Industrial School for
juvenile delinquents at Siviriez. This step was taken because political
conditions were uncertain in France and the Congregation wished to
attract Swiss candidates. Unfortunately, the

tions

and the school was given up

*He

became

work

failed to fulfill expecta-

five years later. ^^

Provincial Superior of Portugal (1872-96

States (1897-98),

«B.G., 23, 630
*^B.G., 31, 717

and
ff.;
ff.;

a

member

29,
33,

Communaute, 1905-35,

and 1901-04) and of the United
of the Society's General Council (1896-1907).

343 ff.
602 ff.; Archives de

April 24-29, 1924.

"B.G., 33. 610.
*«B.G., 13,765; 16,221;

17,

898.

St

Alexandre de Gatineau, Journal de
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During Combes' persecution, however, the Society decided to open a
senior seminary in Fribourg (1904). This had to be accompUshed with
considerable ingenuity, for at that time Swiss laws did not allow new
congregations to make foundations in the Alpine country. Permission was
finally granted on the ground that the foundation's objective was to house
students at the local university. Shordy before World War I, the Spiritans

opened

a rented

Montana where members suffering from
mountain air.^* At the war's
enabled them to build a special sanatorium there, one
house

in

tuberculosis might recuperate in the pure

end, a sizeable
large

enough

gift

to serve not only the

Congregation but also other religious

societies.

Neither of these establishments, however, aimed specifically at attracting Swiss candidates. Rather, they served the needs of the Congregation
in general. It was not until 1919 that increasing personnel needs induced
the Generalate to

open

a junior seminary at Bois-Noir, Valais.

It

was a

pitifully small establishment, but the local bishop opposed any enlargement and thereby effectively prevented a Swiss province from developing
until, in 1936, a former hotel at Bouveret, on Lake Geneva, could be

transformed into a seminary .^^

Poland
In 1903 Archbishop Le Roy and Father Acker, the Provincial of Germany, travelled to Galicia, then part of the Austro- Hungarian Empire,
where they had been invited to come and discuss the establishment of the
Congregation with the Polish Princess Orginska.*** As a start, she offered
a large orphanage at Bobrek, near Hungary, Bohemia and Silesia, to
which a junior seminary could be attached for Hungarian, Polish and
other Slavic aspirants. The purpose was to provide priests for the care of
the numerous Slavic immigrants in the United States. Unfortunately, Le
Roy decided not to entrust the final arrangements to Father Acker but to
Sigismund Rydlewski, a Polish-American Spiritan. This young man was
unable to overcome the political suspicions of the Austrian government.
Acker, with his flair for dealing with politicians, would probably have
succeeded. As it was, the plan came to nought."*^
After World War I, however, when Poland regained its independence,
Father Rydlewski returned there. He had served as chaplain to the Polish
forces in Canada, France and Poland and now proposed the founding of a
home for the orphaned children of war heroes at Welczak. Permission was
**Combes had closed

"As

the sanatorium at Pierroton, near Bordeaux.

early as 1869, a Pole,

and gone

to

work among

Anthony Jaworski (1845-1909), had entered the Congregation
Michigan and Pennsylvania.^*

Polish immigrants in Arkansas,

*^B.G., 22, 645; 29, 600, 284; 37, 640.
"N.B., 3, 61 ff.
"B.C., 22, 688; Ralh, Die Knechtstedener Provinz, 36

f.
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but soon transferred to a

A junior

seminary and novitiate
was available and could
probably be bought cheaply later. When this expectation was somehow
thwarted, this community transferred in 1925 to another recently purchased property in Bydgoczcz. The generous aid of American friends
made it possible to add a new wing to the house, and the growing interest
in the missions raised expectations that the foundation of a new province
had been solidly laid.^°
larger facility at Bydgoczcz (Bromberg).

opened

5.

at

Dembowalonka, where an old

castle

Germany, Ireland and the United States

Germany: The Reign of the Thundering Abbot
In Chapter Nine

we have seen how Father Acker succeeded

in purify-

and having
it readmitted to Germany. Appointed Provincial by the Holy See, he
acquired the ruined Abbey of Knechtsteden as the headquarters of the
restored province and from there he ruled it for a quarter of a century.
ing the Congregation from the "stain" of

The

its

Jesuit affiliation

history of the province during that time

successes

and

is

also the story of his

foibles.

Amand Acker, one of the most colorful figures in Spiritan history, was a
man with two contrasting faces: the one perceived by his confreres at
home and the one shown to the world at large. In the eyes of the outside
world. Father Acker was an enormously popular and highly respected
public speaker, a charming

man

of considerable influence on Church-

Germany's new overseas territories,
and a fearless defender of the Reich's
African subjects. At home, however, he was an authoritarian figure whose
years of office can best be described as "the reign of the thundering
abbot." We may add at once that this description does not intend to
contradict the claim that he was a deeply religious man. His whole life was
centered on the Kingdom of God and his glory, divine Providence and
respect for authority. His words left a deep impression on all who heard
him speak on these topics.
In the outside world Acker became a public speaker who addressed
large gatherings of simple folks as well as distinguished audiences and
who could hold them spellbound. Newspapers throughout Germany
would record and discuss his words in great detail. Lecturing all over
Germany and Austria and even at the imperial court of Vienna and the
royal court of Munich, he faced audiences of sceptical professors and
students, politicians of all colors, princes and dukes, cardinals and bishState relations in matters dealing with

a lobbyist of great political

^•'B.G., 32, 198; 34,

264; 36, 350.

skill
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He

succeeded in charming them as well as making a lasting imprescreated enthusiasm for the missions among university stuwhich
sion

ops.

dents.

He did so in spite of two formidable obstacles: he had never completely
overcome his childhood defect of stuttering,*"* and his German appeared
to be based on a "declaration of total war" on vocabulary, grammar and
syntax. Even in sentences of four or five words, he could mix three
languages. If, nonetheless, he was an effective speaker, the reason was
that this tall and handsome orator spoke not just in fiery words of conviction but also with a marvellously effective body language that would have
been understood, one may venture to say, even if he had expressed
himself mostly in Swahili.
It will surprise no one that the newly founded German Conference of
Superiors of Missionary Societies elected him as their president for many
years. In this capacity he succeeded in securing for several congregations
the right to establish themselves on German soil, as well as peace-time

exemption from military service for seminarians and government recognition of some foreign schools, including those in Chevilly, Louvain and
Rockwell.
In dealing with outsiders. Acker showed himself affable, courteous and
so charming that, it was said, he could persuade a starving dog to give up
it had found in a garbage pail. He patted the smiling babies of
adoring mothers, paid gallant compliments to the ladies, and delighted
their husbands as a pleasant companion while consuming a beer and a
cigar with them. Ranking politicians and statesmen came to visit him in his
abbey and, of course, he returned the compliment in his many travels.
The emperor himself received him several times in audience*** and
awarded him three high imperial decorations.

the bone

The German government
missions in

its

colonial policies.

stressed that

consulted him on

all

matters affecting the

colonies, but also sought to use his influence to foster

its

The venerable patriarch of Zanzibar, however, fearlessly

Negroes are our brothers and should be treated as such, that
condemned to remain forever "bearers of water and

they should not be

hewers of wood" but assisted in developing their full potential, that the
remnants of slavery should be abolished, and that African women also
were to be respected as endowed with a personal dignity of their own. On
last

'"During his seminary days his stutter made his superiors wonder about his future, but
one of them said that there was no need to worry: "He can be given work which will not

much

public speaking."^'
the occation of the A'ais^r's silver jubilee in 1913, the solemn imperial reception was
limited to a very select group, which included Father Acker. Protocol was rigorous and
allowed only a silent handshake. It did not stop the irrepressible Acker from addressing the
emperor. The Prussian court officials looked on aghast as this lese majesty, but William II

require

"*On

merely smiled. ^^
5'B.G., 3, 246.

^^Ernest Bismarck, L?

P.

Amand Acker, Knechtsteden,

1925, 47.
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work as a duty that should be enforced by law.
Even August Bebel, the leader of the radically anticolonial Socialist Party,
told him: after listening to your lecture at Stuttgart, "I realized that you
are one of ours."
When friends of Dr Peters, the former Governor of East Africa, who
had been condemned for cruelty against Africans sought to rehabilitate
him in a sensational retrial in 1906, Acker was called to testify. He did it in
such a way that the Socialist newspaper of Mannheim^^* commented: "To
sum it up, the only truly human being among our 'Africa men' was the
Catholic missionary [Father Acker]." He spoke about Negro women at the
trial "with the same respect that he would have accorded young ladies
from the Black Forest or from the borders of the Rhine. "^^
At home in Knechtsteden, among his fellow-Spiritans, however. Acker
was a different man. There he ruled as a terrible autocrat. He acted as if
he were the one and only expert in all matters and did not hesitate to make
his view prevail. Architects, who had donated their services for the rethe other hand, he viewed

building of the ruined structures, discovered to their surprise that the

abbey was haunted by a "ghost architect" who arbitrarily changed their
well-thought plans. The result was a number of virtually unusable rooms
and other wasted space.
Even Cardinal Krementz of Cologne, the great benefactor and protector of the Spiritan foundation, who had helped finance the purchase of
the property and remained its legal owner, ^^* soon found that the abbey
had only one lord and master — Father Acker. The resulting conflict and
the ensuing financial complications put the very existence of the Congregation in Germany in jeopardy.
Higher authorities in Rome and Paris began to wonder whether, in
naming Acker Provincial Superior, they had not placed their bets on the
wrong horse. In July 1897, Cardinal Ledochowski, Prefect of Propaganda
Fide, sent an official Visitor to investigate the situation. The Visitor was
Alphonse Eschbach,*'** himself a Spiritan, but no admirer of Father
Acker and his methods. He succeeded, however, in smoothing relations
with the archdiocesan authorities and straightening the financial picture
in such a way that Knechtsteden was saved. It was a great relief for the
'^*The reporter's name was Kurt Eisner, the man who in 1918 toppled the monarchy in
Bavaria and became Prime Minister of the new Republic.
'^*Relations with the Archdiocese of Cologne were so good that it was 1921 before the
Spiritans assumed a legal identity of their own in the Rhineland.
'^*Father Eschbach (1839-1923), Rector of the Pontifical Erench Seminary, distinguished
moralist and professor of diplomacy at the papal "Academie des Nobles," was a very
influential figure in Rome. His elevation to the rank of cardinal seems to have been blocked
by political difficulties.'^
cit., 38-45; Rath, Die Knechtstedrner Provinz, 30 ff. (newspaper quotation
by Kurt Eisner in the Fmnkische Tageszeituns; as reported bv Gemuinia Jul\ 14,

'^''Bismarck, op.

from

article

1907).

^^B.G., 31,412 ff
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Paris,

who

feared above

all

that the flow of aspirants

from Alsace would otherwise have suffered greatly. For at that time
Alsace was still one of the greatest sources of manpower for the Congregation.

A

democratic feature of the rule prescribed an annual provincial adone or two were ever held during
Acker's tenure of office. To those who complained about it, the Provincial
answered in surprise: "But there is nothing to talk about!" Any subordinate who tried honestly to discuss something with him soon experienced
that "he was knocking his head against a stone wall." If he still did not
understand that message. Acker's voice would get louder and louder until
the sound of his part of the "dialogue" penetrated into all the rooms of the
corridor. Finally, he would forbid his interlocutor to reply and continued
his own harangue with triumphant vigor.
When Father Acker, wandering through the Abbey's domain, came
across a Brother doing some work that he had not personally ordered, he
would gently ask who had authorized it. On receiving the answer, he
would smilingly tell Brother to carry on. Soon after, however, thunder
rolled over the abbey: the culprit had been located and Acker's legendary
stentorian voice' ^* could be heard booming all over.
The way he centralized all authority in his own hands paralyzed the
initiative of his staff and made it often impossible for them to put their
superior talents to good use. Few independent spirits could last under
him; they sought transfers to other provinces or to the missions. Personnel
turnover, therefore, was considerable. If it had not been for the selfsacrifice of half a dozen valuable men who patiently suffered through his
regime, the province would never have seen any significant development
during his reign. Even so, it grew much less than did others in his time.'^*
"The Society of the Divine Word," he wishfully wrote in 1906, "has forty to
fifty new priests available for the missions each year. We are still a long
way from there." Acker did not realize that his own autocratic rule and his
inability to be a leader of men rather than a manipulator of puppets
constituted one of the main obstacles to his society's development in
ministrative chapter meeting, but only

Germany. ^-^

The second obstacle, however, was not of Father Acker's making but
came from the Parisian Generalate or rather from Archbishop Le Roy
himself. Unlike his predecessors and his successors, Le Roy was not
interested in having too many "real" Germans in the Society. He wished
*^*While Acker was in Zanzibar, his phenomenal voice had made a Goanese who lived a
few hundred yards from the church say: "I don't have to go to church; I can hear his sermon
right here in my living room."
i6*On the eve of World War I, the Province had supplied the Congregation with about 80
priests and 120 Brothers, while the number of aspirants was about 200.
55Bismarck,o/^. at., 28-35; Rath, op. at.. 19

ff.;

E.G., 24, 752.
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to preserve the flow of candidates from Alsace and he was willing
development on the left side of the Rhine in areas of interest to
France. But he persistently thwarted all of Acker's efforts to establish
houses across the Rhine, e.g., in Bavaria, Salesia, Galicia, Austria or even
in Heiligenstadt, Switzerland. The only new foundations allowed were at
Zabern (Saverne) and Neuscheuern (Neufgrange) in Alsace in 1900 and
1904, respectively, and at Broich, near Aix-la-Chapelle, close to the
Belgian-Dutch border (1905).'^* It was a narrow-mindedly nationalistic
attitude, which caused the loss of many precious opportunities.^^
When after World War I, Alsace had become part of France again, the
ruinous effects of Le Roy's policy became plainly visible: only about forty
Spiritan priests of non- Alsatian origin remained in the Province, although
there was a substantially higher number of Brothers. In 1922 Le Roy paid
a visit to Knechtsteden, during which he did not fail to notice the general
distrust of his person which underlied an externally polite reception. His
war-time article Attila ante portas (Attila Before the Gates) had generated
considerable animosity throughout Germany and added more fuel to the
discontent. A frank and open discussion, however, cleared the air and he
regained the confidence of his confreres. He promised to find new missions for the Province and gave up his opposition to foundations beyond
the Rhine. It was a point which Father Bismarck had strongly emphasized
during the General Chapter of 1919. Any further obstructionism in this
respect could have led to a split in the Congregation.^^
Meanwhile, seventy-one years old. Father Acker had resigned as Provincial. Relieved from his rigid control, his fellow-Spiritans recognized
the sincerity of his intentions, his total endeavor to do what he saw as
"God's will," even though he all too readily identified that will with his
own, and the great things which he had accomplished to foster the
missionary spirit in Germany. Utterly without rancor, he always sought to
please in every possible way any confrere who showed repentance after
incurring the wrath of authority. He died, sincerely mourned, in 1923.
Under the energetic direction of his successor. Father Leo Klerlein and,
after his appointment as Prefect Apostolic of Kroonstad in South Africa,
that of Father John Hoffmann, the Province rose from its ruins and was
rapidly built up again. By 1925, it had seven houses, including one in
Speyer in the Palatinate, one in Winterberg — later transferred to
Miinster — in Westphalia, and one in Donau-Eschingen in Wiirttemburg,

above

all

to allow

with about four hundred aspirants in

all.^^

''*A foundation in Heimbach in the Eifel Mountains was allowed in 1913 when a forty-two
tourist hotel was donated to the Province, but it remained unoccupied until after the
war.

room

^«Rath, op.
"Rath,o/>.

cit.,

cit.,

24, 36, 40; B.G., 20, 393; 21, 616; 23, 312.
50, 52, 60; B.G., 30, 832.

*«E.P., 21, 12 ff.
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Ireland: Free at Last

During

period the Province of Ireland developed at a steady but
The colleges of Blackrock and Rockwell continued their
leadership role in the realm of education and thereby laid the foundation
fairly

this

slow pace.

for the Irish Spiritan emphasis

on schools

in the missions.

A third college,

however, St Mary's at Rathmines, Dublin, which had opened in 1890,
closed its doors in 1916. It had become a severe financial burden and this,
coupled with a shortage of personnel, forced the closure. It was reopened
ten years later, at the repeated requests and with the support of the
Archbishop of Dublin, as a day school; it has prospered in this capacity
ever since.

These educational commitments did not prevent the Province from
work of the foreign missions. Fifty-three percent
of its priests were engaged in this activity around 1925 — a number that
was exactly the same as the general average for the Congregation at that
fully participating in the

time.^^

In I9I6 the Irish people began the

last

stage in their seven centuries'

from English domination. Among the leaders
of the Easter Rebellion were Thomas MacDonagh, a former student and
then a teacher at Rockwell College, who was executed by the British, and
New York-born Eamon de Valera, a former student of Blackrock College.
De Valera while in Blackrock had thought of becoming a Holy Ghost
Father, but Father Lawrence Healy advised the young man to remain in
struggle for independence

the college division instead of the seminary. Subsequently he taught

mathematics for many years

at Rockwell.

for his part in the Rebellion; instead

He narrowly escaped

execution

Duquesne University gave him an

honorary degree in law and he was destined to give Eire its sovereignty at
last. During the years of guerrilla action and civil war (1922-23) which
followed the Easter Rebellion, Rockwell was situated in an area of intense
struggle and repeatedly searched: in 1920 by British lancers, who were
looking for concealed weapons and triumphantly confiscated a rusty old
hunting rifle; in 1921 by the notorious Black and Tans, who vented their
hatred by smashing some statues; and in 1923 by Free State troops, who
suspected that de Valera was hiding in the College. He was not, although
Rockwell had become a center for the revival of all things Irish, of Gaelic
language and culture, of Irish sports and national aspirations.^"

The United

States

Duquesne University: A Struggle for Subsidiaries. The College of the Holy
Ghost which, as we have seen, the Spiritans had built on an eminence at
the top of Pittsburgh's Golden Triangle — its prime business section —

^B.G., 15, 730; 28, 355; 32, 770;
'B.G., 29, 863 f.; 30, 63; 32, 54.

Koren

I,

200.
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admitted a woman as a student and
American Catholic co-educational

State of Pennsylvania granted the college a university

first to be added to the existing college
followed
as the years went by. With its new
and
others
of arts and
University in honor of
Duquesne
its
name
to
changed
the
college
status,
the Marquis Ange Duquesne, Governor of Canada, who in 1754 had built
a fort at the river junction which later became the site of the city of

charter.

school of law was the

sciences,

Pittsburgh.''^

By obtaining

its

charter in 1911,

Duquesne University became

the

first

of higher learning under Catholic auspices in the State of
Pennsylvania, but this courageous step forward was taken only after much
hesitation. The Fathers realized only too well the tremendous responsibility and the heavy financial burden that would fall on their shoulders. On
the other hand, they could count on diocesan help. Bishop Canevin had
promised both moral support and material assistance, and he lived up to
his promise.
Moreover, prospects for State aid for the new university looked very
good. In 1913, Duquesne applied for a grant of $210,000 for construction,
maintenance and salaries. When the bill proposing this assistance came
before the legislature, the House of Representatives voted 165 to 3 in
favor of it. A similar bill in behalf of the University of Pittsburgh, then
headed by a Presbyterian minister, was headed for defeat in the same
session, but Duquesne used its influence with Catholic legislators to help
its sister institution. The assistance must have been effective, for the bill in
favor of the University of Pittsburgh went through with just a few votes
more than the required minimum of two-thirds. Then, when the Senate
gave its unanimous approval to the bill in favor of Duquesne, all efforts
seemed to have been crowned with success.
The Governor of the State still had to append his signature and had till
July 27, 1913 to accept or reject the bill. On that date it would become law
even without his approval. On several occasions, however, he had already
indicated his intention to approve the grant. Everyone, therefore, was
very much surprised when, late in the evening of July 26, after approving
a grant of $400,000 to the University of Pittsburgh, the Governor vetoed
the Duquesne grant for "lack of funds." The telegram with the bad news
arrived five minutes before midnight— a timing which precluded any
possibility of bringing pressure to bear against his decision. Perhaps the
approach of local elections in Pittsburgh constituted the real motive
behind the veto of a bill against which only three members in both houses
of the legislature had voted. At any rate, the November elections of
1913 brought a revival of anti-Catholic feeling such as the city had not
institute

witnessed in several decades .^^
•"B.G., 26, 477ff.
«2B.G., 28, 30 ff.
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Father Martin Hehir, then President of the University, continued his
batde for equal rights to State grants for several more years. In 1917 he
had a small measure of success: an allocation of $15,000 was made, the
first, he thought, which was ever granted to a university under Catholic
auspices. Two years later, an allocation of $100,000 for operating expenses was passed, but subsequently reduced by fifty percent. By 1923,
however, an anti-Catholic group succeeded in having such grants to
illegal. Several decades would still
have to pass before Duquesne would receive some form of government

church-related universities declared
assistance.

The withdrawal of State subsidies meant that the University had to look
elsewhere for the funds it needed. Though the Spiritan staff worked
without pay and their consecrated services constituted a living endowment, student fees could not possibly provide all the resources needed to
finance an institution of higher learning with about 3,000 students. Fortunately Bishop Canevin stood by the beleaguered Spiritans. Under his
patronage a drive for a one million dollar building fund proved to be
successful. The proceeds were used to construct a gymnasium and a

classroom building, which was appropriately called Canevin Hall. A few
years later, a library building was added. Then lack of funds, followed by
the economic crisis which started in 1929 and war, stopped further expansion for two decades.^^

Working Among Involuntary Immigrants. In the realm of pastoral care the
Congregation expanded its activity among German, Irish, French, Polish
and Portuguese immigrants and their descendants in about twenty
parishes in Pennsylvania, Wisconsin, Michigan, Arkansas and Rhode
Island. Another class of immigrants— involuntary ones who had been
"imported" as slaves from Africa — had drawn the Fathers' attention soon
after arrival in Arkansas. Although slavery had been abolished throughout the States after the Civil War, color prejudice still oppressed the

former slaves and their descendants, not only economically and politically
but also in religious matters. They were not even allowed to attend the
same churches as white people. The Fathers in their missions of
Marienstatt and Conway, Arkansas, desperately tried to get something
going, but the local bishop advised them to wait for better dmes. Experience proved that he was right: there was only one conversion in ten years.
Later, however, two Negro parishes in Conway and Fort Smith rewarded
their efforts. In Pittsburgh another attempt began with a small chapel and
basement school; subsequently, it became the parish of St Benedict the
Moor.i^*
The work assumed more substantial proportions in 1889 when Arch"**This parish
ciently

waned

merged with

a white parish in the 1960s

in the city.

«3B.G., 28, 562; 30, 58; 32, 156

ff.
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bishop Ryan asked the Congregation to undertake a mission among
Negroes in Philadelphia. The Sisters of Notre Dame had opened a girls'
school for them ten years earlier, and now Brother Celsus McCabe, a
qualified teacher, was placed in charge of a boys' school. Father Patrick
a special chapel for these people. Thanks to the
of these two men and their helpers and the powerful support
of Mother Catherine Drexel,*^* the work prospered so well that by 1891
the pastor was able to take over a large Presbyterian church for his flock. It
became St Peter Claver's church.
Four years later, the Spiritans assumed charge of religious education in
two new boarding schools for Negro boys and girls in Powhatan County,

McDermott opened

tireless labor

Virginia,

where Colonel and Mrs Edward Morrell — Mother Catherine's

sister— had generously donated their 2,000 acre estate Belmead for that

purpose. Except for a brief interruption from 1899 to 1903, the Fathers
continued to act in this capacity till 1928 when Benedictine monks took
over. The Spiritans then withdrew, but they would return in 1947 to take
complete charge of the boys' school,^'** which became known as St Emma
Military Academy.^"*
In 1911 the Congregation opened the first of its Negro parishes in
Louisiana at Alexandria. Others followed in rapid succession in the same
State as well as in New York and Carolina, so that by 1925 nearly a score of
these parishes and missions were staffed by the Society. In subsequent
years their number would rise to forty-five, scattered over a dozen States
but with a heavy concentration in Louisiana. ^^

6.

Disasters,

Natural and Man-made

The Eruption of Mont-Pele

The landscape of northern Martinique in the West Indies is dominated
by a bleak mountain range, appropriately called Montague Pelee (Bare
Mountain). Two eroded craters on its flanks used to bear mute witness to
the titanic forces which in the distant past had raised its peaks to over 4,500
feet (1300 meters). For more than a century, however, only once, in 1851,
some ashes and a few wisps of smoke had hinted that the volcano was not
'"*Mother Catherine shared the income from the famous Drexel fortune after the death
of her father. She founded the Sisters of the Blessed Sacrament, a congregation devoted to
Indian and Negro missions. Every cent of her income — in 1890 it was estimated to be $1,000
a day, or about $15,000 in 1980 dollars — went to further educational and apostolic works
among these oppressed minorities.
-"*It flourished till the late 1960s with an enrollment of up to 300 students. By then the
need for separate boarding schools for Negroes had disappeared. The Blessed Sacrament
Sisters closed the girls' school and, a few years later, the Spiritans did the same with the boys"

academy.
«^B.G., 13, 326, 345

f.;

15,

898, 912; 16, 1012

^^B.G., 26, 496, 675
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wholly extinct but merely dormant. The fertile plain below had become
densely populated. Several small towns dotted the area and, at a distance
of about six miles, the busy harbor town of St Pierre testified to the
prosperity of the region.
Since 1859 the Spiritans had operated a college in this town and, in
addition, they staffed the popular shrine of Notre Dame de la Delivrandre at nearby Morne-Rouge. The fiercest hurricane ever to strike the
area had wrecked the shrine in 1891, killing twenty-nine people. Un-

daunted, Brother Joseph Lang had slowly rebuilt it and, in March 1902, it
was solemnly consecrated. Everything was back to normal, so it seemed.
On April 23, however, sulphurous odors began to permeate the plain
and subterranean noises made themselves heard while the mountain tops
themselves remained shrouded in a dense fog. When the fog cleared
three days later, several Spiritans went up to investigate. They returned
gasping for air with alarming news: thick clouds of steam were rising from
the Morne-Rouge crater and choking gases were escaping from fissures
all over the area. Soon after, continuous explosions and muted underground booms scared most people living on the slopes; they sought
refuge in the town of St Pierre.
On May 3, the inhabitants of the town woke up to find it thickly covered
with a layer of fine white ashes. Instead of being frightened, the people
viewed the spectacle with ecstatic eyes: those who hitherto could only have
been "dreamingof a white Christmas" now saw such an idyllic picture post
card scene all around them in the added luxury of a lush tropical setting.
Local newspapers wrote learnedly about the "safety valve" which the
existence of the two craters provided for the security of their town. This
optimism was only temporarily dampened when two days later a sudden
stream of hot mud engulfed and killed twenty-three workers in a mill on
one of the mountain slopes. Not sharing the general euphoria, the Spiritans had already sent their students home on May 3. Now Father John Le
Gallo advised the Sisters and all his confreres who could do so to leave the
area until it would be safe to return. None of the Sisters, however, wished
to leave and only four of the Spiritans departed. The others had work to
do, for day and night the churches were crowded with people who wished
to receive the sacrament of penance. Frightened as many were, the
yawning craters belching smoke and fire up in the mountains captivated
them, even as a snake fascinates its prey.
Meanwhile the governor came to visit the area with his wife. Himself a
member of the official scientific commission studying the volcano, he
reassured the town: "St Pierre at the foot of its volcano is safer than is
Naples at the foot of the Vesuvius." The newspapers spread the encouraging "scientific" message. That night. May 7, people went to bed, serene
and confident. So did the remaining thirteen Spiritans at the college.
They needed the rest, for tomorrow would be a very busy day, the feast of
the Ascension. Only two staff members had left in the afternoon to go
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away on ministry and, on taking leave, a confrere had said jokingly: "Well,
so long, until we meet again in this world or the next."
The following morning. May 8, the churches filled to overflowing with
people gathered to celebrate the Eucharist. Then, at 7:50 A.M. a tremendous explosion shook the entire mountain range; it was so loud that it
could be heard all over the 400 square miles of the island. A huge mass of
lava and rock rose straight up high into a sky filled with flames and dense
smoke. Suddenly a fiery spurt of superheated ashes and gases shot out
from this mass and engulfed the whole town of St Pierre and its environs,
as well as vessels nearby at sea. In a few minutes forty thousand people
perished in the holocaust. Among them were seventy-one Sisters —
thirty-three from the Cluny community alone — the thirteen Spiritans at
the college and eleven other priests in the area.
When Father John Voegtli could finally penetrate into the town, he
found universal ruin and thousands of corpses. One solitary basement
arch remained to indicate where the college had stood and in the tiny
garden nearby he could discern the charred remains of eight of his
confreres. Four over-awed Holy Ghost Fathers had witnessed the catastrophe from the shrine of Morne-Rouge, which had been spared by the
disaster.

On May

20, a

new eruption endangered even

France, about fifteen miles from St Pierre.

the capital of Fort-de-

A dense cloud, in a reddish sky,

rained ashes and small rocks on the city. Hundreds of panicky people
threw themselves into the Salvador, a small vessel which was returning to
Guadeloupe to report the disaster to the world. (The telegraph cable from

May 8 by the heaving earth.) Peter Garin, a
aboard
was
to send details on the living and the dead
superiors.
While
the
vessel
out at sea passed by the location of the
to his
May 8th eruption, the passengers beheld an eerie scene: a necropolis
illuminated by two giant "eternal flames" — the scant remains of St Pierre
still standing over the ashes of 40,000 burned corpses, flanked by two
craters spewing forth streams of red-hot lava.
After the May 20th eruption, the government ordered the evacuation
of the entire endangered area. When, however, the older people stubbornly refused to abandon their cherished homes. Father Jules Mary,
their pastor at Morne-Rouge, heroically decided to stay with them till the
end. Despite continued eruptions, whole families returned there when
the government stopped the distribution of food in mid- August. In the
night of August 25th, a mile-wide stream of lava flowing from the volcano
began to change its direction and advanced toward Morne-Rouge. It
became like a scene from hell: while the ground shuddered and heaved
below and the volcano roared above, streaks of lightning shot through the
smoke-laden sky and the church bells rang an incessant tocsin. Father
Mary tried to organize an evacuation, but even then the people refused to
leave. Again, he did not wish to abandon them and stayed.
Martinique had been cut on
Spiritan seminarian,
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The end came

in the

night of August 30. In rapid succession, a series of

doomed town and streams of boiling
water gushed through the streets. They surprised Father Mary while he
was going to help the people who had taken refuge in the church.
Horribly burned beyond recognition, he spent the remaining hours of the
night whispering an absolution to repentant sinners and letting his hand
be guided to anoint thedying as they were placed beside him. Still alive, he
was carried down the mountain the next morning and died September 1
^^
in Fort-de-France, a martyr of his love for his people.
explosions rained fiery rocks on the

World War One
This monstrous conflict (1914-18), in which thirty-five million people
became locked in deadly combat, dealt cruel blows to several provinces of
the Congregation. More than 600 Fathers, Brothers, novices and seminarians were called up for armed service or other war-time duties. In the
enemy nations recruitment almost ceased for, on reaching the age of
eighteen, aspirants became subject to draft call. In France 320 Spiritans
were mobilized, and on the German side 330 members and aspirants
served in the armed forces or as hospital personnel and chaplains. Several
houses were requisitioned and one, the seminary of Lier in Belgium, was
destroyed in the fighting.
The effects of the conflict
missionaries were drafted,

made

themselves

trary to international agreements, the struggle

areas of Africa as well.

felt in

and others became

On July

29, 1916,

Many

Conwas carried over into large

Bagamoyo

enced an unfamiliar phenomenon: a British

Africa as well.

military chaplains.

air raid

in East Africa experi-

— perhaps the first in

Three days later, a naval vessel shelled the town, but spared the
mission. Hoping that the enemy would continue to respect the mission,
the German officers placed their main defenses squarely in between the
mission and the seashore. The result was that on August 15 the Vengeance,
the Severn and the Mersey warships shelled the area for about five hours,
prior to the disembarkment of invading forces. Although many shells fell
on the mission grounds and a few scored direct hits on the buildings,
miraculously none of the 2,000 refugees who had sought the protecting
shelter of the mission were killed or even wounded.
As the Allies continued their campaign in German East Africa, Boer
armies from South Africa wrecked about six Spiritan missions in Tanganyika. Their German personnel were taken prisoners of war and sent to
internment camps in India and Egypt. The Alsatian Fathers found themAfrica.

selves in

double jeopardy: since the outbreak of

thorities

had suspected them of being too French; now the

""B.C., 21,

App. {Nos

oeuvres

et

hostilities,

nos victimes de la Martinique), 1-45.

German

au-

British viewed
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in

internment

camps.

When

peace

finally

came

in 1918, the

Congregation counted

wounded

its

overall

batde on the Allied side
and fifty-five on the German side; scores of others were maimed or
broken in health for life; an unspecified number of victims of starvation
and war-caused diseases; and a general membership reduction from
losses in eighty-one killed or fatally

in

1,804 in 1914 to 1,665 in 1919.

Despite these losses, the Spiritans rallied to the call when the Holy See
asked them to assume responsibility for the Cameroons from which the
German missionaries had been expelled. Obviously, it was more important than ever to increase the number of laborers in the vineyard. Strenuous efforts were made in this direction, and they were crowned with
success. By 1920 there were again 145 novices and 940 aspirants preparing themselves to join the ranks of the Society .^^

The Shipwreck of the "Afrique"
In the evening of January 9, 1920, Bishop Hyacinth Jalabert of
Senegambia, accompanied by fifteen Spiritans and three other missionaries, embarked at Bordeaux on the SS Afrique. It was the first large
post-war contingent to sail for West Africa. The ship had to pass through
the Gulf of Biscay, notorious for its rough seas, especially in the winter
season. This time the passage was particularly rough. In the evening
hours of January 12, the captain warned the bishop that the ship was no
longer safe and could at any moment strike a hidden reef or capsize.
Assembling his priests and other passengers in the lounge, the bishop
apprised them of the danger and told them to prepare for sudden death.
Around 3:00 A.M. the vessel tore its keel on the misnamed shoals of
Roches Bonnes, near the island of Re. Giant waves battered and swept over
the heavily listing vessel for half an hour. Then an explosion shook the
drifting ship from stem to stern and in total darkness it slid to the bottom.
Among the 563 victims who perished in the waves were the bishop and all
his missionaries.^^
It

was a heavy blow for the various missions that had

lost

these men.

Where could replacements be found? As if to compensate for the disaster,
the French Province reported later that year that ninety-one clerical
candidates had entered the novitiate — about twenty-five more than the

preceding year.^^
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7.

"A Battle Lost and a Battle Won"

The Old French Colonies. All things considered, the separation of Church
and State did more good than harm in France by giving the Church a new
freedom along with its enforced poverty. The same cannot be said, however, at least not immediately, with respect to the old French colonies of
Martinique and Guadeloupe in the West Indies and Reunion in the
Indian Ocean. Frightened by the prospect of threatening

riots,

govern-

ment officials did not dare to confiscate the churches. The local bishops
warned them that, if they touched the rectories, all priests would be
withdrawn. Consequently, the government abstained from seizing the
priests' residences although it did confiscate all other Church properties
and stopped the payment of salaries to the parochial clergy. Because
people had been accustomed for generations to see the State take care of
all expenses for the maintenance of churches and the clergy, they paid
litde heed at first when their bishops appealed for financial support. As a
result, the Church was rapidly approaching a state of financial crisis.
In addition, the diocesan clergy itself was slowly disappearing. Since
1890, various government pressures had reduced the number of priests to
a bare minimum. After 1905 the government systematically refused to
inscribe any new priests on the roster of the colonial clergy. In the interim,
death, disease and old age further decimated the ranks. Many formerly
flourishing parishes were now without priests. By 1909 the situation had
grown so desperate that the Holy See once more put these colonies under

Propaganda

Fide.

Before very long Propaganda saw that

it would have to confide the
As one might expect, its choice fell
on the Holy Ghost Fathers whose past history made them logical
candidates for the task. As early as 1763, as we have seen, they had been
highly recommended for that work; moreover, they were the only congregation that was already established in these colonies. The Spiritans,
however, reacted unfavorably to the proposal. They were willing to prepare a diocesan clergy for the colonies and to undertake auxiliary works
such as colleges, social institutes and mission bands, but had no desire to
take over the entire colonies and staff parishes, chanceries and episcopal

territories to a religious organization.

sees.

Propaganda and the Congregation, had occupied exactly
some sixty years earlier when "the ghost of
Napoleon" hovered in the background. At that time the Congregation
wished to reserve the colonies for its members while Propaganda obstinately refused to grant this request. Now the positions were reversed. But
Napoleon's "ghost" had ceased to haunt Rome, and the Congregation
now had an immense field of labor in Africa. Its priests there raised their
voices in protest against these "new" missions, as they had done in
Both

parties.

the opposite standpoints
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and other works

in

They feared that too much personnel would be absorbed
acceptance of the new responsibility. Archbishop Le Roy was

these colonies.

by the
sympathetic to their view.
Rome, however, was not to be dissuaded since no other organization
could take over. Moreover, the French government, anticlerical as it was,
now grew alarmed over the results of its policy with respect to the religious
service of the old colonies and concurred with the Holy See's proposed
solution. Nonetheless, Le Roy still turned a deaf ear. When he raised new
objections, his procurator in Rome passed on the word that "the Cardinal
had had enough of his
Prefect of Propaganda Fide and his Secretary
of
giving
him a personal and
on
the
point
evasive action." Pope Pius X was
"wishes"
of the Holy See.^**
submit
to
the
high
time
to
formal order. It was
.

The

.

.

document entrusting the three dioceses, as well as the
prefectures of Guiana and the Miquelon Islands, to the Congregation in
official

1912 bears a trace of the long resistance: it does not say that the Spiritans
have consented to accept them. Instead, the text states that "We have
consent to assume them
considered it opportune that [the Society]
again." In accepting the decision "with respectful submission" because he
was "unable to escape from the imposed task," Le Roy tried to follow the
practice of not proposing any Holy Ghost Fathers as residential bishops,
but when the Holy See first refused his proposed diocesan priests because
they were not members of a religious Congregation and then a religious
because he was not a Spiritan, the Superior General finally realized that he
had no alternative. From then on, the Society had to resign itself to see a
.

number of

.

residential bishoprics reserved for

same arrangement was extended

.

its

members. In 1916 the

to the island of Mauritius in the Indian

Ocean. ^^

One of the immediate benefits flowing from this new state of affairs was
now promoted among

the seriousness with which priestly vocations were

the native population in these territories. Previously, the secular bishops

had been very conservative

in this respect.

The

Spiritans followed a

different policy, which eventually produced gratifying results. Holy

Ghost Seminary from then on received mostly students born in the old
As a result, these colonial dioceses began to contribute much
personnel of their own for pastoral care. Another beneficial result was
administrative stability. The Spiritan bishops did not look forward to finer

colonies.

homeland but considered themselves "wedded" to their
Guadeloupe, for example, where twelve bishops or
administrators had succeeded one another between 1851 and 1907, two
sufficed for the entire period from I9I2 to 1968.^^
dioceses in the

colonial sees. In

^"Janin 111,333 ff.
''C.L., 13, 2 f.; Janin III, S41; B.C., 26, 609; 28, 347.
"Janin III, 221 ff.: C.L., 13, 15; Janin IV, 33 ff.; Koren

I,

382, 388, 426.
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Having lost out on his bid to decline responsibility for
tried to be delivered from another burden shordy
Roy
those colonies, Le
In
War
I.
1871, the Congregation had "provisionally and
after World
staff St Martial's College in Haiti. Other works
accepted
to
temporarily"
that just before the War forty-three Spiritans
this,
so
to
added
been
had
worked in the island. Now that the Society had to replace the German
priests expelled from the Cameroons, it seemed unreasonable to maintain
a college whose faculty had been reduced by the war to seventeen overworked and very tired men. They badly needed substantial reinforcements. It was decided, therefore, to hand the college back to the ArchHaiti and Trinidad.

bishop of Port-au-Prince.
News of the impending withdrawal reached Haiti, but the island refused to believe it. However, when in October 1919 the opening date of
the new scholastic year arrived and the gates of the college remained
closed, a veritable uproar echoed through the city. People erroneously
blamed the archbishop for the closing. Pressure mounted so high that in

November

the Fathers were practically forced to reopen the school —

again "provisionally." It was not only the bishops and the government of
Haiti that refused to hear of their departure. Even the governments of
France and of the United States voiced their disapproval in no uncertain
terms. (In 1915, after half a dozen bloody revolutions in three years, the
U.S. Marines had temporarily occupied Haiti to restore public order.)

Closing St Martial was viewed as "an irreparable loss to the religious,
intellectual and social interests of the Republic." Finally the Holy See
stepped into the picture and Le Roy once more reversed his decision.
Haiti's gratitude

knew no bounds when the good news

arrived.

The

government spontaneously passed a special law in favor of the Congregation. Although non-Haitians were ineligible to own land on the island, the
legislature

made an exception

for the Spiritans

and handed over

to

them

the college stood. Next, the archbishop

by deed the public land on which
presented them with the college buildings, which hitherto had been
owned by the archdiocese. Then the government made a grant to replace
the dilapidated "temporary" chapel which had been built fifty years
earlier. 2^* Not to be outdone, the people found ways and means to
support the college financially.^^
A similar attempt to withdraw from St Mary's College in Port of Spain,

Trinidad, ran into the same type of opposition. The Congregadon had
opened the school in 1863, but discovered that it was easier to start such a
venture than to abandon it. Previous attempts to do so in 1874 and 1880
had failed because the Holy See would not allow it unless the Spiritans
could be suitably replaced. Despite the flourishing condidon of St Mary's,
^'*After World

War

II, St

Martial's

was greatly expanded

1,200 students.

"B.G., 29, 350

ff.,

807

ff.;

30,

308

ff.;

32, 271.

to

accommodate more than
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Dominicans, Jesuits and other
Consequently, the Holy Ghost Fathers had decided to stay on

failure attended every effort to interest the
societies.

"provisionally."

Plagued by manpower problems, they made a last attempt to close the
college after World War I. Once more, the plan could not be executed.
The school was regarded as one of the mainstays of the Church in the
island and its educational achievements were deeply appreciated by
Catholics and non-Catholics alike. Local travel agencies simply refused to
sell the Fathers the necessary steamship tickets, while other pressures
were brought to bear against their departure. Again, the Congregation
had to reverse its intention^^* and continue its historic task.^**
The Russian College. In 1923, the Holy See asked the Society to consider
the founding of a seminary for Russian candidates for the priesthood. It
was to be established at Lille in France. Both Cardinal van Rossum, the
Prefect of Propaganda, and Pope Pius XI strongly urged the Spiritans to
undertake this work. Its acceptance would have been wholly in accord
with the tradition of the Congregation as conceived by both its founder
and Father Libermann. However, Archbishop Le Roy thought that the
Holy Ghost Fathers were already seriously over-extended and that Rome
was asking for the impossible. Thus he did his utmost to escape from the
proposed task. But he had little hope of succeeding in his efforts and
reluctantly resigned himself to the inevitable.

Meanwhile, Pope Pius XI decided that the Russian College should be
Rome itself and this gave Le Roy an opportunity to repeat
his objections. For the most part they were based on lack of personnel and
general unpreparedness for such an undertaking. Rome's reply was almost, but not quite, a formal order and it was couched in rather severe
terms. Even then, at the risk of seriously displeasing the Pope, Le Roy
begged once more not to have this task imposed on a congregation which
was already so heavily engaged in apostolic works that the new venture
might thereby be exposed to failure. Before such determined resistance,
Pius XI finally relented and entrusted the college to the Jesuits. ^^

established in

8.

Latin America: From Academe to the Green Hell

Libermann had considered making a foundation in
French emigrant had offered him a house and a chapel
near Rio do Janeiro. Although nothing came of the plan, the vision of
As early

Brazil.

as 1845

A wealthy

^^During World War II, when enrollment exceeded the maximum capacity of St Mary's
opened a second school, called Fatima College, in another part of Port of Spain.

the Spiritans
'"B.C.,

1

1,973

ff.;

closed in 1905, see
^^B.G.,31, 188 f.

34,676. For the tortured story of the college
I, 377 ff.

Koren
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Guadeloupe, which was
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abandoned and oppressed Negroes who were said to be
country continued to haunt him. He realized that "a vast field

three million
living in the

could be opened there for our labors. "^^
Outside Guiana, however, it was 1885 before the Congregation settled
anywhere in Latin America.^^* In that year, Spiritan-trained Bishop de

Machedo da Costa asked

the Holy Ghost Fathers to staff the seminaryhad founded in Belem (Para), near the mouth of the
Amazon. The poor man's diocese extended over an area ten times the size
of France, and it was in a terrible condition. When Pope Leo XHI added
his own personal plea to the bishop's request, the Congregation finally
college which he

agreed.

At first, the college was quite successful. But in 1890, the Brazilian
government withdrew all subsidies, and thereby made it difficult to continue operations. The situation worsened when Bishop de Machedo died
and his successor imposed new and more burdensome conditions. By
then, several other colleges were functioning in the area and, since the
original urgency no longer existed. Archbishop Le Roy withdrew his men
in 1897.7«

More than 2,000

miles away, straight across the continent, in 1891, the

had been called to extend their work to the city of Lima, Peru,
where there were only five parishes for 150,000 Catholics. At that time
Spiritans

estimates revealed that Peru did not have
clergy

it

needed for adequate pastoral

more than

ten percent of the

care. Yet, in the face of this appal-

ling shortage, the Apostolic Delegate, the superiors of the Vincentians

prominent laymen of the city told the
Spiritans after their arrival that the most pressing need did not lie in direct
ministry, but in a first class Catholic college that would educate the
country's youth. "There are many colleges and schools in Lima," they said,
"but not one to which Catholic families can safely entrust their sons."
Thus it came about that St Louis College was opened to fill this void.
Within a year, it had more than 150 students — for the most part, sons of
Lima's upper-class families and high government officials. It was obvious
that these young men, the future leaders of their country, had to be
imbued with sound Christian religious and social principles, for informed
sources did not hesitate to attribute many of the nation's woes to the
defective education of its youth. Even two years of civil war, which broke
out shortly after the college opened, did not stop its development. By
1897, it had become so important that the President of the Republic came
in person to preside at its graduation exercises.
Strangely enough, the very success of the college killed it. Its growth

and the Redemptorists,

23*y^ mission

was rejected

"N.D.,
"B.G.,
"B.G.,

7,

among Negro and

Indian laborers on a vast estate in the State of Per nambuco

in 1865.'^

256, 428

f.
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1360

13,
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its

the Congregation was passing

through a grave financial crisis and had to use more of its manpower to
keep up with the developments in Africa. Consequently, in August 1897,
Le Roy decided to close the college in January of the following year.^^
This decision did not mean the departure of the Spiritans from Latin
America. Another type of work was undertaken, for Bishop Jose da Costa
Aguiar of the newly created jungle Diocese of Manaus had appealed for
help. For an area of more than one million square miles he had only seven
or eight priests. Some parts of it had not been visited by a priest for over a
century. When the bishop's recruiting trip to Europe produced no volunteers at all, the Holy See reinforced his plea at the Parisian Generalate. Le
Roy was happy to accept a work that was so abandoned, and soon after
Father Xavier Libermann conducted a party of six priests to the rescue.
Seven Brothers completed the team, which was mostly composed of
personnel from the two suppressed colleges. Just then a benefactor contributed enough money to buy a small steamer, an essential piece of
equipment since virtually all traffic in those remote hinterlands of the
Amazon tributaries goes by water. The German Brother Bertinus Bernhard purchased the boat in Philadelphia, delivered it to Manaus, and then
got his license as a river boat captain.
At once, two missions were started: one in

Tefe in a remote jungle

village,

Manaus itself and the other at

about 700 miles upstream from Manaus.

someone said, God has not yet finished
more realistically called the Green
Hell. Nonetheless, the Brothers set to work with axes and machetes to
reclaim a piece of land at Boca de Tefe. Laboriously cutting boards from
tree trunks by hand, they constructed a residence for the community, a
chapel and a large building in which they soon began to teach agriculture
and various trades that are useful in these remote regions.
Meanwhile the Fathers went exploring some of the numerous rivers,
the Rio Branco, the Rio Negro — still so unknown that experts variously
described its length as 600, 1100 and 1900 miles — the Jurua and the
Japura. They rediscovered Indian tribes which had preserved the Christian faith for generations. They waxed indignant when they saw how
These regions are so wild
creating them.

They

that, as

are sometimes

these "children of the forest," the "legitimate owners of Brazil," were

"The white man has not only stolen the land which God had given
them, but he hunts them down like wild beasts." They experienced how
far the influence of their college^^* in Para had penetrated when they
treated:
to

^^*Although situated on the Atlantic coast, the college drew students from throughout the

done valuable work in
studying the Indian languages and customs of these regions. Best known of them is Constant
Tastevin, the author of a dozen scientific studies on the subject. He later became professor of
ethnology in Paris.
interior of Brazil along the river basins. Several Spiritans have

"B.C.,

16,

959

ff.;

17,

923

ff.;

18,

592; 19, 44.
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heard that in these wild regions two of their former students could be
found. Alas, these youths, they discovered, had been cruelly murdered
when their entire family was wiped out.**"
While preparing new missions in the interior, the Fathers also busied
themselves with the spiritual care of the people confided to them in
Manaus. This town, the capital of the Amazonas State, had grown rich
and fat on the wild rubber boom at the expense of the oppressed and
exploited caoutchouc tappers in the tropical rain forests. It was sadly
neglected from a religious standpoint. Apart from Bishop Aguiar, it had
only two priests. Thus the two Spiritan Fathers stationed there effectively
doubled the clergy in numbers. And they were kept very busy, for people
flocked to them from all over the town. These new priests even visited the
sick and the dying when epidemics struck.
Their popularity caused envy, which affected even the bishop himself.
He began to impose restrictions on their work, closed their church "for
repairs," withheld faculties for the diocese, etc. Even a newspaper campaign was launched against the "intruders." There seemed to be no
alternative to withdrawal. Condemned to idleness in Manaus, the Spiritans temporarily fell back on Tefe.^^* But even that mission was in
danger. ^^
The Holy See, however, was strongly opposed to leaving the whole
territory of the Manaus diocese — more than three times the size of
France — in the hands of the few priests who constituted the entire diocesan clergy. It ordered the Holy Ghost Fathers to stay on and make the best
of it until the immense diocese could be divided. The situation improved
in 1905 when the bishop died and a Spiritan-trained priest, Frederic da
Souza Costa,^^* was appointed to succeed him. The new prelate at once
entrusted Tefe in perpetuity to the Congregation and then petitioned
Rome to carve five new circumscriptions from his domain. The largest of
these was Tefe, which became an apostolic prefecture in 1910. When, two
years later, at Bishop Costa's own request the Territory of Acre was added
to this, the Spiritans had plenty of room: they were charged with 2,000
miles of river basins stretching up to the borders of Peru.^^
Meanwhile the government was much impressed by the success which
the Brothers had achieved in their trade school at Boca de Tefe, and in
1905 it asked that they establish a similar institute at Paricatuba, near
Manaus. In a grandiose scheme of populating the Amazonas, a 330 foot
-**Bishop Agiiiar obtained three Dutch Franciscans to replace the Spiritans whom he
to remove from the capital. When these Friars realized that the bishop had arbitrarily violated the formal agreement which he had signed with the Congregation, they withdrew.
26HcHe had studied at the College of Para, Belem.

wanted

^"B.G., 19, 531-552.
«'B.G., 22, 179
«2B.G., 22, 179
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quadrangle of buildings had been erected there as a reception center for
immigrants who had never come. It could be used for the school. When
the Congregation accepted, the President of Brazil came, accompanied by
a whole fleet of ships, to open the new establishment and to toast its
success at a splendid State banquet for 300 guests in the school's dining
room. The treasury then being empty, it proved difficult to obtain the
needed supplies, but slowly the work got started. Unfortunately, the
school lasted only three years. By then another governor had come to
power. When he cut off financial support, the school had to close. ^^

9.

Africa
In later chapters the reader will find a fuller discussion of developments

few facts and figures may be found helpful
of Spiritan involvement in this continent during Le

in Africa, but for the present a
in assessing the extent

Roy's generalate.

In 1895, just before he became Superior General, the Spiritans were
responsible for ten vicariates and prefectures extending over Senegal,

Gambia, Sierra Leone, Southern Nigeria, Gabon, the French Congo,
Ubangi, the Lower Congo, Angola and parts of Kenya and Tanganyika.
326 Fathers and Brothers dispersed over 74 residences supervised about
300 schools, took care of about 14,000 Christians and prepared nearly
11,400 converts for baptism in that year alone.

end of Le Roy's generalate, the number of vicariates and
grown from ten to eighteen through the addition of
Cameroons, part of Katanga, Kroonstad in South Africa, and by the

By

1926, at the

prefectures had

subdivision of other missions. In addition, the Congregation was charged

The number of Fathers
547 dispersed over 160 residences
with about 2,500 schools. The Fathers cared for 460,000 Christians and,
with the valuable aid of catechists, instructed 300,000 people in the faith.
The number of African priests. Brothers and Sisters had risen from 24 in
1895 to 127 in 1926. Without question, the painful sacrifices of the past
were beginning to bear abundant fruit. ^^
with eleven areas outside the African continent.

and Brothers

Return

to the

in Africa

had

risen to

Belgian Congo

In Chapter Nine we have seen how around the year 1890 the Holy
Ghost Fathers had to leave the Belgian Congo and hand over their
missions there to the newly founded Belgian congregation of Scheut.
Obviously, this young congregation was not able to cover the entire Congo

"B.G.. 23, 716
"••E.P. 7,

ff.,

69; 21, 34

827
ff".;

ff.; 24, 659; 25, 195.
C.A. 1925-26.
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territory alone. In the

extreme

east, the

White Fathers, who had already
and a few

started a province in Belgium, retained control of their missions

years later several other orders and societies came to take part in the
common task. As soon as the Spiritans had established their first foundations in Belgium (1900) and the Netherlands (1904), they indicated that
they were ready to resume work in the Congo. The Scheut Fathers were
quite willing to assign Katanga to them, but first it was necessary to obtain

permission from the Congo authorities

in Brussels.

contained a detailed
account of the political activities in which French Holy Ghost Fathers and
especially Father Augouard^^* had engaged. The Congo authorities
bluntly refused to allow any French Spiritans into the territory and
frankly showed their displeasure that the Scheut Fathers were willing to
cede Katanga to the Congregation's care. After extensive negotiations.
Father Callewaert and Archbishop Le Roy succeeded in convincing Brussels that the proposed mission was politically harmless. In Katanga the
Spiritans would be a thousand miles away from the scene of the old
Difficulties arose there at once, for official archives

Moreover, the mission would remain provisionally under the control of the Scheut Fathers until it was staffed by Belgian
and Dutch members of the congregation. And its direction would be in
the hands of Father Callewaert, a Belgian citizen.
On the basis of these guarantees, Brussels finally acquiesced in the
return of the Spiritans to the Belgian Congo. By 1907, everything was
setded. Callewaert and three companions set out for their ten-week voyage from Antwerp to Katanga. Four years later, the Holy See erected
there a special prefecture for the Holy Ghost Fathers and named CalFranco-Belgian

lewaert

its first

rivalries.

superior. ^"^

Repercussions of the Portuguese Revolution in Angola

The

suppression of religious orders in Portugal could easily have re— Portuguese or foreigners —

sulted in the expulsion of all Spiritan priests

from the twenty-four missions in which they were working in Angola and
the Congo enclave. That would have brought evangelization virtually to a
standstill. To prevent such a disaster, Le Roy ordered the Fathers and
Brothers to appeal to the Berlin Conference of 1885, the AngloPortuguese Treaty of 1891 and the Brussels Conference of the same year,
all of which guaranteed the freedom and protection of religious missions.
They were directed to stay at their posts, no matter what happened. "If
the missions are confiscated, withdraw into native huts," he commanded.
^^*The animosity against Bishop Augouard apparently was not very deep-seated. In 1910
King Albert named him Commander of the Order of Leopold — a distinction which had not
yet been given to any Belgian missionary.*^
«^B.G., 25, 703.
«'^B.G.,24, 41 f.,361

ff.;

26,250.

OA^
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In general, however, the colonial officials were well disposed

and

tried

minimize the effects of political upheavals at home. Arguing that the
decree of suppression was not applicable to the colonies, they resisted the
efforts of local Portuguese settlers — some of whom were deported criminals bent on plunder — to drive the priests from their residences. Occasionally, it is true, subordinate officials temporarily closed a mission,
arrested a priest, or submitted the Fathers to vexatious treatment. For
instance, in Cabinda, when a few semi-intoxicated officers caused a riot
during the Christmas Midnight Mass in 1911, the resulting inquiry
charged the celebrant and his assistant with attempted murder. The
ridiculous charge had to be dropped, of course.
The occasional closing of a mission, however, did not deter the priests.
Following instructions, they appealed to the international treaties and
sought support by calling on foreign consuls. For the most part, therefore, things did not go beyond recriminations, threats and newspaper
agitation. Higher officials hesitated to play into the covetous hands of
other colonial powers by giving them a pretext to move in on Portugueseheld territories. Moreover, a famine and a series of revolts occupied most
of the government's attention. As a result the Spiritan effort in Angola, did
to

not suffer too severely from the revolution at home, save with respect to
recruitment of personnel in Portugal. Even government subsidies to the
missions were maintained, although on something of a reduced scale. ^^

Return

to

Cameroons

In the preceding chapter we have seen how in 1883 the Spiritans
entered the Cameroons region and prepared the opening of missions
there. Soon after, Germany proclaimed its protectorate over the area.
After inspecting the Congregation's missions in Gabon and admiring
what they saw there, the local German authorities urged them to start at
once and the population welcomed them. Bismarck, however, persisted
in seeing a disguised Jesuit in

every Spiritan and, as a result,

Rome was

forced to transfer the Cameroons mission to the Pallotine Fathers.
These priests did magnificent work and quickly brought the mission to a
very flourishing condition. In twenty-four years, starting from nothing,
finally

they established fifteen central residences and reported 30,000 Christians

War I.
The isolated German colony, however, was unable to resist the superior

by the beginning of World

forces of the Allied armies which converged

on

it

from

British Nigeria,

French Guinea and the Belgian Congo. By February 1916 all resistance
had ceased. Despite the preventive efforts of Catholic chaplains in the
Allied forces, the military authorities decided to deport all German mis-

«^B.G., 25, 700; 26, 43
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146

264,279,283,291,294,302.
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ff
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sionaries

from the

territory. Since the Allies

missions unoccupied, the
five Spiritan

were reluctant

Commander of the French army

to leave the

then released

chaplains from his forces to take care of the abandoned
group was a poor substitute for the 107 priests,

missions. This small

Brothers and Sisters who had been banished, and the army was subsequently induced to release seven other Holy Ghost Fathers who were on
the point of being called

up

for military service.

This pitiful number was all that could be spared under the circumstances, and it should be emphasized that the circumstances were
particularly difficult. All possessions of the missions had been temporarily sequestered by the occupying powers, the country was ravaged by war,
and the whole organization of the Church had been wrecked by the exile
of the Pallotines just when a mass movement toward the Church had
gotten under way.
Moreover, it was impossible to regulate the religious status of Cameroons until long after the war. The uncertainty of the situation made it
difficult to undertake anything more or less permanent. Finally, in 1923,
although the Spiritans were not especially anxious to add another 160,000
square miles to their African responsibilities, the Holy See entrusted the
French-controlled section of Cameroons to the Congregation. Bishop
Francis Xavier Vogt, who had been Administrator of the area since 1922,
became Vicar Apostolic of this mission. Under his direction it was destined to

A

become one of

Conflict in

the finest in

all

Africa.^^

Kenya

In 1901 the Congregation was approached by a priest who had just
founded a new missionary institute. He requested permission to send
four priests and two Brothers to the Zanzibar Vicariate (now the Archdiocese of Nairobi). They intended to stay only a short time to acquire some

experience before undertaking the evangelization of the Galla peoples in
Ethiopia. "Desirous of favoring as much as possible the development of
new apostolic societies," the Congregation and Bishop Emile Allgeyer,
Vicar Apostolic of the Zanzibar Mission, readily consented to admit them
on condition that they limit themselves to the area assigned to them,

remain under the jurisdiction of the bishop, and not request Propaganda
Fide that part of the vicariate be transferred to them without authorization by the bishop and the Superior General of the Holy Ghost Fathers.
Upon their written guarantee to observe these conditions faithfully.

Bishop Allgeyer welcomed them to his mission and personally conducted
them to one of the most promising sections of his vicariate.
Trouble began soon after their arrival. The newcomers disregarded the
8»B.G., 13, 812; 15, 633; 30, 723
Vogt, Paris, 1954, 72

ff.

ff.;

R. Dussercle,

Du
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area limits assigned to their activity. When the bishop complained of this,
they appealed to Rome and obtained for themselves the erection of a
separate mission extending over all Kenya Province. As a result the
Spiritans had to evacuate their residences in the area and fall back on what

was

left

of their territory. Moreover, within that very territory, the new
Limuru, where, they said, they had to have

society obtained a residence, at

a house.

for the lost stations, the Congregation founded new resiKikuyu land at Manga (1906) and Gatanga (1913). But in 1916
the newcomers produced a map showing that Gatanga was situated in
their domain and therefore should be surrendered to them. Although the
boundaries of their vicariate on this map differed from the one indicated
in the original document creating their mission, the Spiritans were willing
to sacrifice Gatanga for the sake of peace, provided that the Limuru
station within the area entrusted to the Congregation be returned to

To make up

dences

in

them.

Propaganda Fide tried to find a middle way by deciding that Limuru
was indeed part of the Holy Ghost mission, but that the Limuru station
should be transferred elsewhere only "in the way and at the time" judged
proper by the Holy See. However, by 1922 the newcomers' Kenya Vicariate had added the entire Limuru district to its domain and had also
obtained the right to establish its priests, independently of the bishop, in
Nairobi

itself,

the very residential city of Zanzibar's Vicar Apostolic.

Spiritan bishop

began

to

have jurisdiction in his
public church and other

The

wonder how long he himself would continue to
own vicariate when the other party opened a
facilities in

Nairobi.

In 1931 these continual encroachments were partially redressed

when a

report of the Apostolic Delegate, Archbishop Hinsley, and of a special
Apostolic Visitor, prompted Pope Pius XI to order the

Limuru

district

restored to the Spiritan vicariate "without compensation of any kind,"

and

to declare that this decision

forever." At the

same

would "be and remain

valid

and

effective

time, the Holy Ghost Fathers were directed "to cede

one of
had been divided. ^^

voluntarily" the Laikipia region to the Nyeri Vicariate, which was

the two missions into which the

Kenya

Vicariate

Withdrawal from Spanish Guinea

had established missions before
these territories were effectively ruled by European colonial powers. One
of these areas was the domain that became known as Spanish Guinea or
Rio Muni— now Equatorial Guinea — which was then the object of claims
and counterclaims between France and Spain. As early as 1884, French
Spiritans acceded to the request of the local populace and founded a
In

some

•*«B.G., 21,

parts of Africa the Spiritans

499

ff.,
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residence at Benito. Communications with headquarters in Gabon, however, proved difficult to maintain and, in addition, the thinly populated

area offered little prospect of development. They decided, therefore, to
transfer the center of their activities to Bata in 1889 and merely visit

Benito from time to time.
Disappointed, the Benito people then appealed to the Spanish authorities in a nearby post and asked for resident priests from that quarter.
Seizing the opportunity, the Spaniards dispatched a steamer with a few
priests and a copious supply of Spanish flags. Whereupon the French

Governor of Gabon urged the Holy Ghost Fathers to re-occupy the post.
They did not comply, but visited Benito from time to time after the
departure of the Spaniards.
The political situation was not clarified until 1900 when France and
Spain settled their claims. Spain then gained control over an area in which
there were two flourishing central missions at Bata and Butika. Reluctant
to

abandon what had been established

at

great sacrifice, the Spiritans

decided to continue their work under the Spanish Vicar Apostolic of
Fernardo Po. As a matter of fact, the change in civilian administration was
pleasant: instead of dealing with troublesome anticlerical Frenchmen, the
Fathers enjoyed cordial relations with a Spanish governor who was in full
sympathy with their work. In 1908 Spain granted an annual subsidy for
the support of the missions and even let Father Dominic Ferre be appointed municipal treasurer of Bata. Encouraged, the Fathers opened
another mission in Embula.^°
Meanwhile, the Congregation was seriously weighing the question of
founding a province in Spain so that it might have Spanish subjects for its
works. For this purpose, a residence was established in Cogullada, near
Saragossa (1903), but in the next year, as a result of a new Spanish law, the
legal position of the Society became very precarious and the project was
abandoned. Its failure, coupled with the pressing demands for personnel
elsewhere, resulted in the regretful decision to withdraw from Spanish

War I delayed the execution of this plan; ultimately, in
1919 the Spiritans surrendered their residences in the territory to Spanish

Guinea. World
missionaries.^'

Return

to

South Africa

In the preceding chapter

we have seen how Father Duparquet

tried to

penetrate into the very heart of Africa from the south. A Spiritan prefecture was established in Mafeking but ceded to the Oblates' Vicariate of the
Orange Free State in 1892. After World War I, however, the Holy See
created the Prefecture of Kroonstad in the same State for the
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Province of the Congregation (1923). Previously, there had been only two
an area twice the size of Switzerland, and the number of
Catholics was only about 350. Since most of these were whites, the blacks
priests in

had received scant attention. Under the energetic direction of Father —
later Bishop — Leo Klerlein, the German Fathers and Brothers went to
work. Their efforts were so successful that in 1951 Rome established the
two Dioceses of Kroonstad and Bethlehem to serve what less than thirty
years before had been an insignificant prefecture with only two small
stations. ^^

Effects of French Religious Persecution

Despite
tieth

its

antireligious bias, the

French government of the early twen-

century did not expel orders and congregations from

its

African

antagonism limited itself to replacing religious teaching and nursing personnel from government-owned
schools and hospitals, such as those in Senegal, Guinea and Gabon. Some
of these had been founded even before the area became a French colony.
In St Louis, Senegal, the Sisters left, heads high, led by Mother Germaine
Bouveret, wearing the insignia of the Legion of Honor. This a previous
government had gratefully bestowed on her for years of devoted service
to the sick, regardless of creed or color. None of the Sisters, however, left
Senegal. They stayed to teach in "free schools," visit the sick and perform
all kinds of other works of charity.
Subsidies to the Catholic missions for various works, however, were cut
off and government policy in some areas increased its favors to Islam.
Here and there, local officials showed how ill-disposed they were toward
the Church by obstructionist tactics against mission initiatives. Elsewhere,
on the other hand, they did their best to minimize the effects of the
guidelines and orders which nad come from Paris. ^^
colonies. In general, the metropolitan

Return

to

Madagascar

As early as 1648 Vincentian priests had begun to preach the Gospel in
Madagascar, but after twenty-three years of fruidess labor they had given
up their attempt. The same lack of success had attended the efforts of
Henry de Solages, the Prefect Apostolic of the Spiritan mission of Reunion. This son of an English mother and French count landed in Madagascar in 1832 with the intention of travelling to the court of Queen
Ranavolona at Tanararive and obtaining her authorization for a Catholic
mission. But hostile forces worked against his purpose and the Queen
refused to receive him. He died of starvation and disease on the coast
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before the end of the year. Anglo-French rivalries, combined with
Protestant-Catholic antagonism, played a major role in this sad affair.
In 1843, when France had occupied the islands of Mayotte and Nossi-

Be

in the

Mozambique Channel

that separates

Madagascar from the

African continent, the Spiritans saw themselves responsible for providing
priests for these little islands, which were viewed as stepping stones
toward Texas-sized Madagascar itself. After the untimely deaths of Peter
Dalmond and Alexander Monnet, the first two Catholic bishops appointed to Madagascar, in 1847 and 1849, respectively, the Jesuits wanted
to take over the evangelization of Madagascar and demanded that the
small islands be entrusted to them. Once they had penetrated Madagascar, however, they viewed these largely Islamized islands as a useless
burden and insisted on returning them to the Congregation. Under
heavy pressure, therefore, the Spiritans had accepted to staff them again
in 1878. With a sigh of relief the last Jesuit to leave Nossi-Be wrote

underneath the final entry in the baptismal record book: "So that's the
end of our disheartening labor in these small islands."
Twenty years later, when Madagascar had become a French colony, the
same kind of pressure made the Congregation also take over the care of
the northern third of this country. Unlike the south, which had developed
splendidly under the Jesuits' ministrations, the hot and humid north,
devoid of roads or navigable rivers, had remained virtually untouched.
Under the capable direction of Bishops Francis Corbet and Augustus
Fortineau, twenty-five years of hard work, accompanied by the usual
losses of many young lives, produced consoling results. By 1926 the two
vicariates of Diego-Suarez and Majunga in northern Madagascar counted
^"^
about 52,000 Catholics and people under instruction in the faith.
10.

Sisters

and Brothers

Although the Spiritans had been efficaciously assisted in their African
undertakings by several congregations of Sisters, notably those of St
Joseph of Cluny and the "Blue Nuns" of Castres, the extensive development that began in the 1920s caused a pressing demand for more of such
capable women to staff hospitals, schools, dispensaries, etc. This situation
induced Archbishop Le Roy to add a female "branch" to the Congregation. In 1921 he founded the Missionary Sisters of the Holy Ghost, and
three years later the first twenty-five of its members consecrated themselves to the apostolate. Subsequently, these Spiritan Sisters spread from
France to Portugal, the Netherlands, Canada, Africa and the West Indies.
At about the same time another Spiritan bishop, Joseph Shanahan of
«^R.H.M., 5, 407 ff.;
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same need. Encouraged by Pope Pius XI to
this need, he also wanted to call this congregation "The Missionary Sisters of the Holy Ghost." Rome, however, told him
Nigeria, experienced the

found a new
to

institute to

choose another

title

fill

lest

it

name "Missionary

give rise to confusion. Accordingly, he

of Our Lady of the Holy Rosary"
under the protection of the Holy Spirit. This
congregation also enjoyed quick growth and spread from Ireland to
England and the United States and, in Africa, from Nigeria to the Cameroons and Transvaal. ^^
At the beginning of this century, a religious congregation of Brothers
merged with the Spiritan society. Founded in 1840 by Father Montels
at Montpelier, France, the Brothers of Our Lady of the Annunication,
cared for orphans. When their founder died three months after starting
the community, another priest. Father Abram, became his successor. He
transferred the work to Miserghin in Algeria. There it developed and
grew until by 1882 it had more than 3,000 acres under cultivation and
housed many orphans and old people in a large complex of buildings. By
1885, no less than 4,000 boys had been educated by the Brothers.
After Father Abrams' death in 1892, the institute continued its splendid
work for several years under the direction of Brother Liguori. Suddenly,
in 1897, disaster struck. An audit of the bursar's account showed that he
had been an unfaithful steward. All funds had disappeared and an enormous debt had been accumulated. Even the sale of all the land and the
farms would not suffice to pay the creditors. The institute faced bankruptcy. Disturbed, the Holy See sent Father Xavier Libermann as Apostolic Visitor. While Libermann was able to correct several abuses that had
crept into the institute, the indebtedness remained an insoluble problem.
selected the

and placed the

Sisters

society

All the Brothers, except Liguori, realized that their only salvation lay in a

merger with another congregation. Hence, when Brother Liguori died
suddenly in 1900, they requested permission to join the Holy Ghost
Society.

Just at that time the Spiritans were anxious to establish a house in

Algeria or Tunis because the draft laws of France in those days exempted
Brothers stationed there from military service. Negotiations ensued and

came

to a successful end in 1901. In March of that year, the Holy See
suppressed the Congregation of the Annunciation and allowed its members to enter that of the Holy Ghost. For this purpose, a special novitiate
was set up in Miserghin for these Brothers. Their work was saved and
continued to house and serve orphans in its agricultural and trade school

for

many more

years. ^^

In 1909 a revision of the rules and constitutions of the Society had
decided that the superior general would be elected for a period of twelve
«5B.G., 30,
»«B.G., 21,

452 ff., 690, 799; Gore, Mgr A. Le Roy, 234
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term of office could be renewed if he were to obtain at least two
thirds of the votes. ^^* A General Chapter, delayed by the war, re-elected
Le Roy in 1919. By 1925, however, the seventy-one year old Superior
General's health began to deteriorate alarmingly. Realizing that the Congregation should be governed by a strong and vigorous man, Le Roy
convoked a General Chapter and tendered his resignation. Oddly
enough, once he was relieved of the burdens of his office, the Archbishop's health improved sufficiently to accord him twelve additional years of
life. He died in 1938 at the age of eighty- four, two years after celebrating
years. His

the

diamond jubilee of

his ordination.

^^

^8*At the same time, a life-long commitment through perpetual vows became the norm
all members, but periodic renewal of temporary commitments remained

expected of
possible.*^

9^C.L., 12, 7 ff.
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Chapter Eleven

AGONIES AND ECSTASIES
FROM THE MID-TWENTIES TO
VATICAN COUNCIL TWO (1926-1962)

1.

Introduction

The

period covered by

this

growth and development,

chapter encompasses an era of astonishing

as well as the

many

tragedies resulting from

such as the rearguard action of conservative forces in the
and fall of Hitler's Third Reich, and World War
Two. Despite these agonies, the Congregation shared joyfully in the
general enthusiasm of the era for the Church's work of evangelization
political events,

Action Franqaise, the rise

and saw its roster increase from about 2,100 members and 2,000 aspirants
around 1926 to more than 5,000 members and 3,000 aspirants by 1962.
In the African missions also it was the time of the agonies and ecstacies
caused by mass movements toward the Church, as well as by the "end of
the beginning," in that Africans themselves increasingly became leaders
governing the local Churches and assuming responsibility for the further
evangelization of their own peoples. The Congregation's missions were
giving way for the local "People of God" 's mission.
At the same time, the growing self-confidence of Africans in their own
potential and human dignity led to increasingly vigorous and even violent
assertions of their will to become sovereign nations The call for liberation
made itself heard more insistently all over the continent and would,
toward the end of this period, bring about the end of the colonial status in
most areas. On the religious level, this same desire for autonomy led to the
birth of some African Churches which cut all ties with the missions from
which they had come. Political ferment sometimes assumed the form of
messianic expectations and gave rise to the appearance of African messiahs, who would do for the Blacks what Jesus Christ had done for the
.

Whites.

During this period the Congregation was governed by two men: Bishop
Le Hunsec and Father Francis Griffin. Louis Le Hunsec became its
Superior General in 1926. It was the second time that the Chapter had
elected a bishop, and the Holy See significantly added to its confirmation
of theelection thatitdidso"by way of aspecial favor
for this time." "In
.
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it added, "those who have been raised to the rank of bishop
must not be elected to the office of Superior General." It was an appropriate warning, which should not have been disregarded.
Le Hunsec was born in 1878 in Brittany. After his doctoral studies in
theology in Rome, he taught philosophy for one year before he was
granted permission to go to Senegal (1903). In 1920, when Bishopjalabert
perished in the sinking of the SS Afrique, Le Hunsec became his successor

the future,"

as Vicar Apostolic of Senegambia. Six years later, at the age of forty-eight,

he was elected Superior General, a position he would hold for two full
terms of twelve years until his advanced age caused him to beg the
Chapter not to re-elect him in 1950. Raised to the titular rank of archbishop in 1945, he died on Christmas day, 1954, at the age of seventy-six.
His successor. Father Francis Griffin, was born in 1893 in County Clare,
Ireland. After studying at Rockwell College, he entered the Congregation
at Kimmage, Dublin, in 1911. A graduate of the University of Fribourg, he
taught moral theology at Kimmage and then became Dean of Students at
Rockwell College. In 1926 he went to Africa, where he was named Vicar
General in the Vicariate of Kilimanjaro, Tanganyika, a post he held until
he went back to Europe in 1933 to become a member of the General
Council of the Congregation. In 1949 he was elected Assistant General
and then, the next year, Superior General for a period of twelve years.

The

2.

Affair of the "Action Franqaise"

condemned Captain Alfred Dreyfus, an

In 1894 a French court-martial

Alsatian Jew, on very shaky grounds to a life sentence in the infamous
prison of Devil's Island. His alleged crime was treason. When evidence of
his

innocence came to light in 1896 and again in 1897, the call for a new
France into two factions: the anti-Dreyfusards, comprising

trial split all

militarists,

royalists

Dreyfusards,

Through

and ultraconservative

who were mainly

Catholics,

and the pro-

republicans, socialists and anticlericals.

fabricated evidence the anti-Dreyfusards at

sensational military retrial Dreyfus was again

found

first

prevailed. In a

guilty in 1899, yet

pardoned by the President of the Republic — a neat "solution"
face for the military.

When

Dreyfus continued, the

him

in 1906.

The

civil

that saved

agitation for the complete exoneration of

Supreme Court of Appeals

finally cleared

disgusting maneuvers of the anti-Dreyfusards had

and clericalists and thereby hastened the separation
of Church and State.
In the turbulence of this melancholy affair the movement known as the
''Action Franqaise'' was born in 1898. Its founder was Charles Maurras, a
brilliant writer and an atheist, who saw the monarchy and the strong
discredited royalists
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Church with its social discipline as feaFrance" from disintegration. Maurras

would save the "real
edited a newspaper and a bimonthly review, both called ['Action Franqaise,
tures that

which for many years remained strictly orthodox — liberally quoting the
Pope and Thomas Aquinas, campaigning against modernism, and de-

fending the victims of religious persecution in France. It is not surprising,
many bishops and priests gave their enthusiastic support
to i\\e Action Franqaise. The royalists and the "integrists," who saw democracy, liberalism, modernism and republicanism as dangers to the integrity
of the faith, were especially sanguine about the new movement. It had
many defenders in Rome itself, and even Saint Pius X is said to have called
Maurras "un bel difensore della fede
Many Frenchmen, however, grew alarmed at the growing influence of
Maurras and Leo Daudet, his principal collaborator. A few prominent
bishops strongly urged that the Holy See condemn some of Maurras'
works. Accordingly, after a serious study, in January 1914, a document
prescribing these books was drawn up, but Pius X decided to wait for an
opportune time to publish the censure. In the meantime he died, and his
successor Pope Benedict XV felt that World War I and its aftermath were
therefore, that

^

."'

even

less suitable

moments

for publication of the

document. After the

war, however, liberal and democratic Catholics again asked for Maurras'

condemnation. When in 1923 Pope Pius XI asked for the Maurras file in
order to study the case, it had mysteriously disappeared from the secret
archives of the Holy Office, to which it had been transferred in 1917. A
new study of the whole issue had to be made.
Thus, it was 1926 before any action was taken against \\\e Action Franqaise. In August of that year, the Archbishop of Bordeaux issued a severe
condemnation. His words were published with a congratulatory message
from Pius XI on the front page of the Vatican daily, the Osservatore
Romano. In December 1926, the Pope finally published the long-delayed
condemnationof many of Maurras' books. The original document, dated
January 29, 1914, had been rediscovered a few days earlier, and Pius XI
now added the newspaper I'Action Franqaise to the list of prohibited
writings.

While most bishops adhered to the papal condemnation, the names of
one archbishop and two bishops were conspicuously absent from a document in which the French hierarchy signified its submission to the Pope. A
number of theologians continued to support the movement, alleging that
submission to Rome in this instance was not necessary. Others externally
submitted, but showed privately where their sympathies lay. In addition
to the condemnation, the Holy See imposed severe penalties: habitual
'*The "integrists" oftend denounced people for modernism when there was no ground for
such an accusation. According to Sforza, when Cardinal della Chiesa became Pope Benedict
X\^ in 1914, he found among the papers left on his desk by his predecessor a memorandum
in which he himself was accused or modernism.
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readers of the newspaper were to be treated as public sinners, and priests
who gave absolution to members of the movement were declared to have

committed a mortal sin from which only Rome could give absolution.
Nothing like these drastic penalties was ever imposed in general on
individual adherents of fascism in Italy or Nazism in Germany. Moreover,
PiusXI decided to take stern measures in three notorious cases and make
examples of a few clerics who held very prominent positions: the Jesuit
Cardinal Billot, the Dominican theologian Father Pegues, and the Spiritan Le Floch, Rector of the Pontifical French Seminary in Rome.
Billot had sent a letter to Leo Daudet, congratulating the leaders of the
Action Franqaise on their reply to their condemnation by the Achbishop of
Bordeaux, although the Pope had already praised the archbishop's action. Shortly thereafter, Pius XI condemned Maurras, and Cardinal Billot
had to resign. The Jesuit Superior General personally conducted Billot to
Gallero where he was to live in absolute retirement. Father Pegues' mistake had been to give a scandalous reply when he was consulted about
reading l'Action Franqaise. Although he recanted six weeks later, he was
nonetheless relieved of his office. Because Father Le Floch was a Spiritan,
we shall have to analyze his case somewhat more in detail.
Undoubtedly Henry Le Floch was one of the most discussed figures in
the: Action Franqaise affair. After joining the Congregation, he had earned
doctorates in philosophy and theology from the University of Fribourg
and the Gregorian University in Rome. He had been Rector of Holy Ghost
College in Beauvais and of the Senior Seminary of Chevilly before becoming the head of the Pontifical French Seminary in 1904. When France
temporarily abolished its embassy at the Vatican, Le Floch often acted as
the unofficial go-between the Holy See and the French government. In
1910 and again in 1912 there was question of making him a titular bishop
to add dignity to his position. It was not without considerable trouble that
the Generalate succeeded in preventing this promotion on the grounds
that it would have been contrary to the tradition of the Spiritans, who
prefer to have no more dignitaries among their members than is absolutely necessary.

During World War
ously defending

him

I,

Le Floch earned the Pope's gratitude by vigor-

against French newspapers which alleged that Be-

XV was pro-German. By 1922, after the coronation of Pius XI, Le
Floch had reached a position of exceptional influence in the Eternal City.
He was an official consul tor of most of the Holy See's important governing
congregations, as well as an intimate friend of many cardinals. The
nedict

French episcopate held him in high regard — no less than sixty of his
students became bishops — and he was the idol of many of his former
seminarians. Moreover, success appeared to bless whatever he undertook.
In the drama of the Action Franqaise Le Floch was accused of having
removed the files containing Maurras' condemnation from the archives of
the Holy Office. As a consultor of this curial congregation, Le Floch had
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its files, but even to consultors documents were delivered only in
person and had to be signed for. It would have been virtually impossible
for him to remove those papers unnoticed. There is no doubt, however,
that Le Floch was an integrist and fervently supported the Action Fran-

access to

qaise.

His downfall

came about with dramatic

swiftness.

On March

25, 1927,

Pius XI received the students of the French Seminary in a special audience. Le Floch pronounced the customary address, in which he men-

tioned that in 1870, after Vatican Council I, the students of his seminary
had been among the first to acclaim Pius IX with the words: "Long live the
Pope, infallible in faith and morals." Pius XI, as he later declared, was

shocked: he seems to have detected in the way Le Floch spoke

this

phrase

a subtle kind of implication, such as "but not in political matters" or
sort. Le Floch later protested that he had spoken
completely without malice. At all events, when the Pope replied, he made
no reference to what had shocked him but he did speak out sharply
against the Action Franqaise. He went on to declare that to be in harmony
with the Church it is not enough to come to Rome and to study there. He
cited the life and post-Roman works of Felicite de Lamennais to under-

something of the

score his point.

Two days later. Bishop Le Hunsec — himself a habitual reader oiVAction

Franqaise before
first

annual

visit

its

condemnation— arrived by

as Superior General.

train

He was

from

Paris for his

ignorant of what had

happened at the special audience,just before his departure. Having many
other affairs to discuss with various Roman authorities, he did not read a
copy of a report which Father Eugene Keller, a Spiritan professor at the
Seminary, had handed to him on the morning of his audience with the
Pope, saying: "You had better read this." Le Hunsec seems to have
thought that it was a routine report; actually it was a document which
Keller had submitted to the Pope about Le Floch and ihe Action Franqaise.
The papal audience went very smoothly, with Pius XI waiting for the
Superior General to broach the topic that was uppermost in his mind. But
Le Hunsec did not know that anything had gone wrong in the French
Seminary and did not mention it. Immediately after the audience, he was
received by the papal Secretary of State, Cardinal Gasparri, who asked
him at once: "Did the Holy Father speak to you about the French Seminary?" It was only then that Le Hunsec was informed about the affair.
A new papal audience was arranged at once. He learned that Pius XI
had lost all confidence in Father Le Floch and that an apostolic visitor —
always a sign of serious trouble — had been appointed for the French
Seminary. The visit would last several weeks. On no account would the
Pope allow Le Floch to come and explain his position in person to him. No
second Lamennais, he said, was to darken his door. Soon after, the
Apostolic Visitor, Dom Schuster, a Benedictine abbot and the future
Cardinal Archbishop of Milan, arrived at the Seminary. His report to the
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Pope, it seems, stated that there was nothing worthy of blame in the
Seminary as far as discipHne, piety and studies were concerned. While this
statement was true, it would have been difficult to deny that the attitude of
some students was free from reproach with respect to the Action Franqaise.
His report, however, did not appear to supply any basis for proceedings
against Le Floch.
The trouble stemmed from a counter-report made by the Prefect of the
Congregation for Seminaries and Universities, Cardinal Bisleti. According to the rules governing apostolic visits, Le Floch should have abstained
from all independent administrative activities during Schuster's visit.
This he had not done. On the contrary, he had removed one student from
the Seminary to prevent him from seeing the Visitor; in addition, he had
asked the Spiritan Generalate to recall four of its staff members, including
Father Keller. The latter, he claimed, had become mentally deranged, as
attested by an enclosed certificate signed by an obliging physician. Someone had reported Le Floch's delinquency to Cardinal Bisleti, who made an
independent investigation and then turned the whole matter over to the
Pope.
Early in July 1927, Bisleti wrote a letter to Le Hunsec stating that
Keller's departure would not be agreed with and demanded that Le Floch

be recalled. Soon after, the Superior General was back in Rome. He went
at once to see Dom Schuster, who confirmed that his report had been

when he was shown
and told his visitor: "Don't let the Pope know that
you have seen me. The warning was in vain, however, for the following
day, in Le Hunsec's audience, Pius XI told him at once: "You have gone to
see Dom Schuster!" The Pope then demanded that the Superior General
dismiss Le Floch at once. Le Hunsec demurred on the ground that he had
no power to dismiss a man holding a papal appointment, and suggested
that Le Floch be allowed to resign. But Pius XI did not wish to grant Le
Floch permission to send his resignation to the Holy See. An impasse had
rather favorable. Schuster showed great surprise

Cardinal

Bisleti's letter
"

been reached.
Embarrassed, Le Hunsec visited Cardinal Gasparri on his way out of
the Vatican and told him about the predicament. He went so far as to say
that, if no way could be found to let Le Floch resign, he himself would
tender his resignation as Superior General. Gasparri was sympathetic and
promised to see what he could do. When, a few days later, Le Hunsec was
again received in audience by the Pope, the solution had been found: Le
Floch would be permitted to give his resignation to the Superior General,
who could then forward it to the Holy See. To avoid spying eyes, Le
Hunsec went through a secret passage to see Cardinal Gasparri and thank

him

for his ingenious solution.
Father Le Floch complied at once and, together with Bishop Le Htmsec, left Rome three days later. His brilliant career of twenty-three years in
Rome thus ended with tragic swiftness. After a flurry of excitement
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caused by the publication of a very private letter, he spent the remaining
twenty-three years of his long life in retirement at the novitiate and later in
a castle in southern France.
As for the Action Franqaise, in the 1930s it lost most of its importance.
Catholics became more democratic and progressive in France, and the

world faced more serious problems in that period of depression, the
growth of nazism and communism, and the prospect of another world
war. After the death of Pius XI in February 1939, Cardinal Pacelli became
his successor as Pius XII. In June of the same year Maurras — no longer an
atheist — and other leaders oi the Action Franqaise made their peace with
the Church and the ban on the newspaper was lifted. The following year
Le Floch travelled to Rome and the new Pope received him in a long and
cordial audience. His former students continued to hold him in high
esteem and published a special book of homage on the occasion of his
golden jubilee as a priest. In 1946 Le Floch published a work honoring
Cardinal Billot. He died in 1950 at the age of eighty-eight.^

3.

"The Father of Orphans": Daniel Brottier

In Chapter Ten we have seen how the development of many social
works was brought to a standstill by various persecutions. In France, some
of these institutions had been able to maintain themselves under a "secularized" personnel. Outside France, this type of activity continued in the
United States at the Holy Family Institute, near Pittsburgh, and St
Joseph's House in Philadelphia, and after World War I in Poland, but only
on a relatively small scale. In 1923 Cardinal Dubois, the Archbishop of
Paris, as has been noted, asked the Spiritans to take over the Orphans'
Institute of Auteuil. The proferred work was not too attractive: the
number of boys was rather small, the buildings dilapidated, the staff
underpaid and dissatisfied, and the annual deficit substantial. But because of this bleak outlook, it was a work which both Poullart des Places
and Libermann would have loved.
Auteuil Institute was born in 1865 when Father Roussel, a priest of
Paris, saw an urchin groping through garbage on a cold winter day. Asked
what he was looking for, the boy replied: "Something to eat." The priest
promptly took him to the rectory, gave him a warm meal and lodged him
for the night. Eight days later he had six other boys on his hands and the
Institute was on its way. It prospered during the thirty years Father

^B.G., 41, 361-388; Arch.C.S.Sp.,68-II and VI (dossier Le Floch): lettrede Pie XI an Sup.
Gen., 27 juillet 1927; Le Hunsec: Circonstances et conditions qui aboutirent, en 1927, au
depart du R.P. Le Floch; and other papers. Rene Epp, "A propos de la condamnation de
I'Action Fran^aise en 1926 " Esprit et Vie, no. 19, mai 1978; C. Sauvay, "The Catholic Church
in Contemporary France," Catholic Historical Review, 18 205 ff; Le Floch, Cardinal Billot,
lumiere de la theologie Paris, 1946 (privately circulated in 1933).
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Roussel remained in charge, but his successors helplessly watched its
decline, especially during the economic crisis following World War I. By
the time Cardinal Dubois appealed to the Spiritans, things

had come

to a

desperate pass.
It was not the first time that the Congregation had been asked to take
charge of the work. In 1876 its founder himself had offered it to the
Spiritans. At that time, the Institute was very prosperous and Schwindenhammer, then Superior General, recognized that it "harmonized
perfectly with the purpose of the Congregation." For some unknown
reason, however, the take-over came to nought when it was close to being
accomplished. Forty-seven years later, when the Institute was near collapse, the proposal was accepted.^
"Make sure that you choose capable personnel, for we must succeed,"
was the warning given by the cardinal when he was notified of the acceptance. His words must have been taken to heart, for the man appointed to
direct the venture was Father Daniel Brottier. Subsequent events showed
that no better choice could have been made.
Brottier (1876-1936) was ordained in 1899 and entered the Congregation three years later. In 1903 he was sent to Senegal and it was not long
before the young man began to reveal his organizational talents there.
When in 191 1 Bishop Jalabert of Senegal needed a man capable of realizing an ambitious plan, called the "African Memorial Cathedral," no one
was surprised that his choice fell on Brottier.
The originator of the plan had been Mr. Merlaud-Ponty, Governor
General of French West Africa. One day, the bishop mentioned again the
need to build a large church in the fast-growing city of Dakar. The old
cathedral had been demolished because it had become structurally unsafe. The governor told him quite frankly that no help could be expected
from the French government but, he added, the idea of a memorial
honoring all Frenchmen whose bodies lie in unmarked graves throughout Africa would certainly appeal very strongly in France. He himself
would be willing to put his name at the head of the list of supporters. The
idea certainly had possibilities at a time when faith and fatherland were
still so closely connected. Brottier was appointed to be the fund raiser for

Under

the project.
ress,

but

all

fund made rapid progwhen World War I broke

his enthusiastic direction, the

plans had to be temporarily shelved

out.

The war gave a new

turn to the priest's career.

He immediately enlisted

and before long acquired an almost legendary fame.
Officers and soldiers alike admired the Padre who was always where his
help was most needed — in the front lines — and whose bravery earned him
many citations and decorations. When the fighting ended Brottier united
as a military chaplain

,

3B.G., 37, 22

f.:

Yves P\chon, Le Pere

Brottier, Paris )1938), 115 ff.
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former comrades-in-arms into the League of War Veterans under the
To assure the necessary funds, he did not
hesitate to appeal to Clemenceau, the "Tiger," who at that time was Prime
his

slogan: "United as at the Front."

Minister of France. Despite his anticlericalism, the "Tiger" gave him not
only his wholehearted support but a personal gift of a hundred thousand
francs as well. The organization soon became a powerful factor in post-

war France, but once it was established, the priest modestly withdrew and
returned to his job of raising money for the African Memorial.
Despite the fact that he became the director of the Auteuil Institute in
1923, Brottier continued to devote himself to this task. The foundation of
the cathedral had been laid in 1922, but fourteen more years were to pass
before the magnificent structure was finished and, on February 2, 1936,

solemnly consecrated by Cardinal Verdier as the
Pius

official

Legate of Pope

XL The monument had been built on the site of Dakar's old cemet-

where Libermann's first spiritual sons had been buried. But the man
whose untiring efforts gave Africa this impressive monument never saw it
himself, for he was too busy and too sick at the Auteuil Institute to travel to

ery,

Africa.^

With characteristic energy, he had plunged into the problems of Auteuil as soon as he was appointed its director and pledged himself to a four
point program: to save as many homeless boys as possible by expanding
the work at Auteuil itself, to build a beautiful chapel in honor of St Teresa
of Lisieux that would be a shrine for the Catholic population of Paris, to
generate interest in his work among the visitors to the shrine and thus
secure the necessary support for the realization of his plans, and to
branches of the Institute all over, so that he could help not just a
few hundred boys but thousands of them. The chapel was ready in 1925
and immediately became the shrine its creator had envisioned. On St
Theresa's feast day, 50,000 Parisians used to flock to this place of pilgrimestablish

age.

Once the

shrine was built, the

number of boys began to increase rapidly.

Soon Auteuil was as well known throughout France as Boys Town is in the
United States. Homeless youngsters began to arrive from all over the
country. Although millions were spent on more dormitories, more workshops and other facilities, it was impossible to accommodate all deserving
applicants. Up to two thousand times a year, the poor director had to
repeat his heart-rending: "No, we have no room" to teenagers who
hopefully looked to him as their

last

refuge. Intensifying his efforts to

open annexes. In five years' time no
less than fourteen were founded all over France. Only an insider can
guess the amount of worry and care such an expansion added to the
create

more

space, Brottier began to

burden carried by
^Pichon,

this sickly priest,

op.cit., 11 ff.,

23

ff.. 2'^ ff..

41

f'f.,

who literally did
67

ff.,

B.G., 37,

446

not pass a single day

ff.,

485

ff.
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without enduring violent headaches. Yet, even the tremendous expansion
of facihties did not suffice to take care of all applicants.
Looking around for new ideas, Brottier was struck by the depopulation
of rural France. Everywhere villagers were flocking to the big cities, while
farmers wondered what to do with their land. Why not kill two birds with
one stone, the priest thought, by placing suitable boys with farmers who
would teach them to love the land and at the same time give them an
opportunity to acquire their own homes in the country? In 1933 Brottier
started the French equivalent of a Catholic Rural Settlement Conference.
Within two years, close to 500 boys had been placed with decent Catholic
families and saved from the physical and moral miseries of the city slums.
Under the careful supervision of Brottier and his assistants, these youngsters were soon on their way to a happy Christian life in the country side.

however, there were still far too many for whom
place. Unwilling to abandon them entirely, he
expanded the existing First Communion program. Four times a year a
large group of boys from twelve to twenty years of age who could not be
admitted permanently were allowed to come to Auteuil for a period often
weeks. The time was used to give them an intensive preparation for their
first Holy Communion. Father Brottier exercised such a marvelous influence over these boys that many of them returned totally transformed to
their squalid slums and became there promoters of a living Christian
Despite

all his

efforts,

the priest could find

no

faith.

When the saintly priest died in February 1936, his Institute and its
annexes sheltered 1400 homeless boys. It continued to grow and prosper
after his death. By 1960 it extended over a network of twenty establishments, directed by nearly sixty Spiritans and it took care of 3,500 boys. To
the surprise of Archbishop Le Hunsec, the priest's Superior, many people
began to ask that the cause of his beautification be introduced. "Father
Brottier a saint?" he exclaimed, "why, he was one of my best friends!" But
in 1956, after the usual preliminary investigations in France, the cause of
Brottier's beautification was formally introduced in Rome. Since then it
has been making the usual slow progress. It has reached the stage where
the declaration of the heroic character of his virtues is the next important
step.^

4,

Nazi Persecution

in

Germany

By the mid 1930s the German Province of the Spiritans, then governed
by Father John Hoffman, was in full bloom with a total membership of
471 professed — 570 in 1939 — and 455 aspirants. Meanwhile Hitler had
5pichon,op.«7. 171 ff., 213 ff., 197 ff., 391; B.G., 44, 421; 48, 636
Le Serviteur de Dieu Daniel Brottier, Paris, 1962.
,

ff

.,

776

ff.;

Mgr Cristiani,
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his Nazi Party began to
Germany. We will refer here only to events that

powers over the country, and

all aspects of life in

directly affected the Congregation.

After seizing control of the press, the church pulpit remained the only
place that still escaped previous censorship. But the Gestapo — the secret
police — became attentive church-goers, so that it required courage to

between Church and
going out on Sunday ministry was sooner
or later brought in for questioning. Five of them thought it safer to slip
quietly out of Germany, while others bluffed their way out of trouble.^
Those stationed at the seminary of Menden in Westphalia, whose names
appeared most frequently on the police record of arrests, enjoyed the
secret protection of a sympathetic Gestapo officer who again and again
preach a meaningful sermon

in the daily struggle

Party. Virtually every Spiritan

released

them from custody.

In 1934 the Hitler Youth began to provoke local clashes with Catholic

youth organizations, and these invariably ended with the arrest of the
Catholic youth leaders, the dissolution of their organization and the
confiscation of their local headquarters. In the summer of that year such a
clash occurred in Menden, and the youth clubs of the Spiritan seminary
were involved in the fracas. Popular indignation about the unprovoked
attack, however was high — so high that the Nazis did not dare to close the
seminary and limited themselves to disbanding the youth clubs. At that
time Party leaders still hesitated, fearful of provoking too much popular
opposition.

was inspired by the slogan: "No martyrs but
Mass trials were staged in 1935 for violation of foreign currency
regulations by Church institutions. Many of these had, with the encouragement of pre-Nazi governments, borrowed large sums of money
abroad to finance hospitals and other buildings. The loans continued to
be paid back through the Universum Bank of BerHn. When the bank's
director suddenly fled to Holland, massive arrests of priests and nuns
followed, first for questioning and then for long prison terms. During the
trials they were paraded through the streets of Berlin. Father Pohlen, the
former Spiritan Provincial Procurator, was arrested in 1935. His books
showed that the Congregation's Generalate in Paris had sent money to
German priests working in Nigeria and Brazil. Although this gift did not
violate Germany's currency regulations, Pohlen went to jail.

The

Nazis' next step

criminals."

''Here is an example of a bluff that could still work at the beginning of the campaign:
Q. "Didn't vou say in your serniion that the Father of Lies limps around all over Germany?"
A. "I did."'

Q.

"Whom

A.

"The

did you

mean

by that?"

devil."

Q. "Didn't you intend to refer

to

Dr (ioebbels?

"

(the Minister of Information,

limp).

A.

"What? Do you mean

to say that

Dr (loebbels

is

a liar?"

who had

a
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Father Hoffmann followed him a few months later. At his trial, the
prosecuting attorney wanted to question Father Emile Salomon, the Spiritan General Procurator in Paris, and offered him a letter of safe conduct.
But this man with a Jewish name and typically Jewish features wisely
declined to go. After three months in jail. Father Hoffman was released
unconditionally, and Father Pohlen also could leave prison after ten

months

"until his guilt could be established," but only

on

a very high bail,

partly to be paid in foreign currency.^*

Meanwhile Alfred Rosenberg,^* the pseudo-intellectual mastermind of
Nazi racism, latmched a fierce attack on a brief Libermann biography
published in Htimmler's German book Heroes and Soints. Its author had
dared to offer this Jew as a model worthy of imitation by German youths.
In a new edition Libermann was replaced by the first non-Jewish convert
of St Peter, Cornelius the Centurion of Caesaria. A different fate awaited
another life of Libermann by Father Doring, published in 1920.^ In the
spring of 1936 hundreds of copies were suddenly ordered for offices of
the Nazi Party. The reason for their interest became evident soon after
when the author's picture began to be displayed all over Germany as "the
star witness" against the Jews. For several months the Nazi press exploited
a few derogatory remarks about the Jewish Talmud, which the hapless
author had carelessly taken over from a work by David Drach, a convert of
the 1820s.

The

ordination of the African Spiritan Joseph Faye^ by Cardinal Vercompanion piece to Father Boring's picture. It
showed a giant Negro, vested for Mass, hovering over the cardinal, and

dier of Paris produced a

accompanying texts hammered down the notion of how badly the Church
was out of touch with reality: its bishops dared to raise to the priesthood a
member of a race that was born to serve and thereby made this "half-

ape"— Hitler's description of Blacks — outrank the ordinary faithful of the
noble races destined to rtile as inasters.
In 1937 Pope Pius XI published his encyclical against Hitler's National
Socialism. Furious, the Party struck back by arresting more than 1,000
priests and religious. They were to be indicted in spectacular trials for sex
crimes. Meanwhile they provided much material for lurid stories in the
Nazi-controlled press. Nothing untoward, however, could be discovered
in the Spiritan

commtmities and very

program backfired against
times turned into comedy.

its

little

instigators.

elsewhere, so that the crime

Even the

investigations some-

In the junior seminary of Broich the

young

students greeted the arrival of the Gestapo, to the embarrassment of the

**The bail was repaid later to the Generalate, but in German marks.
^*Aiithor of Myth of the Twentieth Century, who was executed after the Neurenberg
"Vom J uden zum
'B.C., 35, 390

f

Ordensstifter,

Knechtsteden, 1920.

trials.
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over the place: "The sex criminals from Berlin

are here!"
In Knechtsteden, eight car loads of policemen and stenographers arrived to hear the "confessions" of the entire

community from the

oldest

Brother to the youngest postulant. However, a number of
Brothers and senior seminarians, who happened to be home on leave
from the army or labor service, did not take the matter lying down. They
shouted backjust as loud as the Gestapo and turned the whole inquiry into
ridicule. When the commanding officer complained to the Superior that
these young men were not taking his investigation seriously, the latter
asked: "Should they?" Then he advised the man to go away if he did not
wish to see the story spread in newspapers all over Europe since there
happened to be a number of Swiss, French and Dutch subjects in the
house. Still image-conscious at that time, the Gestapo disappeared
quietly. A few days of detention, without even a hearing, for two Brothers
and a couple of small fines for illegally protesting were about the entire
result of investigation into moral offenses in the Spiritan houses.
Starting in 1936, all seminarians on reaching the age of twenty, were
forced to enroll in labor camps, there to be indoctrinated in Nazi philosoretired

phy.

The same

to the solidity

fate befell the young Brothers. It is a flattering testimony
of their previous education that not one of them embraced

Nazism. On the contrary, political instructors in the camps found their
searching questions so troublesome that they dispensed them from attendance. Even isolating them individually in distant camps did not produce
any Nazi. Army draft calls began to follow in 1937.
As time went on, the Nazi government closed the various seminaries,^*
some of which then were used to house defense workers on the western
fortifications. To prevent the confiscation of his Abbey and of the seminary of Menden, Father Hoffmann offered them to the Army as fully
equipped military hospitals, *** which would remain the property of the
Congregation and be returned to it after the war. He was even able to
supply the nursing staff for the 450 bed hospital at the Abbey from the
Precious Blood Sisters and a score of Spiritans; these would do their
military duty as medical corpsmen while staying at home. The offer was
accepted and thus the Army, it was hoped, would provide a measure of
protection against the maneuvers of the Nazi government.
In May 1941, however, the Gestapo struck on the pretext of irregularities in meat deliveries from the Abbey's farm. (There had been one
delivery to the wrong distributor, it seems.) Although the official punishment was only a fine of 300 marks, the bursar and one of the Brothers

one in Dunau-Eschiiigen, w hich succeeded in staying open till the collapse of
legime.
''*The equipment was financed with blocked funds of a missionary aid society and would
be sent abroad after the war.
''*Except the

Hitler's
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spent eight months in jail. What was worse, the Gestapo announced the
immediate confiscation of the property and the expulsion of the community. About forty Brothers and priests, however, had to stay as drafted
paid laborers to operate the huge complex under the direction of a
Gestapo "Abbot." The others were given two hours to get out. When the
drafted Spiritans refused to accept "work and pay records," the delighted
"Abbot" allowed them to work "for God," i.e., without pay, to wear their
religious habit and to have regular community exercises.

Meanwhile the Army expanded its hospital in the Abbey to 900 beds.
Tensions sometimes rose high between the military, who were equipping
the house, and the Nazi Party, which was busy plundering it. The
ethnological museum was crated and shipped to Berlin. So was the library
collection of anthropological and other scholarly works about Africa. The
plunderers destined this booty, which they valued at about 800,000 marks
($160,000), to be used in the administration of Germany's new colonial
empire after the war.
In the

summer of 1944

the Nazi government decided to

sell

the

Abbey

for the benefit of the National Food Board. Clever maneuvering by
friendly officials, however, kept raising one legal difficulty after another
to delay the sale, until the arrival of Allied troops in the area in 1945 put an

further Nazi plans. With American assistance,
Father Hoffmann opened a civilian hospital in the buildings and its red
crosses protected the Abbey during the six weeks of combat before the

end

to the

execution of

all

Then 1,200 liberated
To compensate themselves

and

fighting stopped.

Poles occupied the house

plundered

privately for the losses suffered

it.

from the Nazis, they used the Abbey also as headquarters for night raids
on the surrounding countryside, which occasionally resulted in homicide
and plain murder. Most pitiful was the fate of the Ukrainian refugees who
also dwelt in the Abbey. Russion officials regularly came to take them for
"repatriation." Knowing too well what they could expect, these poor
people then hurriedly fled into the surrounding woods until the Russians
had departed. Fortunately, many of them succeeded in emigrating to
Canada. Then homeless Germans were given lodgings in the roomy
Abbey. By the spring of 1947 a junior seminary and college began again to
function in the venerable buildings.
Mention may be made here also of something about which no details
will become available until Vatican Archives are opened toward the year

many years during the Nazi regime Father Hoffmann undertook confidential missions for the Holy See. On various passports he
travelled to several European countries, even during the war. He himself
2045. For

never disclosed the purpose of these missions and brushed away all
questions saying that he was able to perform some valuable services.

When

him by raising him to
Hoffmann showed no interest in titles.
sixties and thought it more proper to devote

the war was over, Pius XII wished to reward

the episcopal dignity, but Father

Moreover, he was then

in his
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help rebuild the ruins caused by the rise and fall of
to the future rather than back on the
past, he told his confreres to discard the notion of seeking official rehabilitation from defamation by the defunct regime and to put their shoulders
to the wheel. There was work to be done.^
his declining years to

Hitler's third Reich

5.

.

Looking forward

World War Two:
When

1939-1945

armies overran most of Europe, the Superior General
in Paris. Because it was impossible for him to
exercise his functions, he delegated most of his powers to the different
provincial superiors throughout the Congregation. The darkest day for
the Motherhouse itself came in 1944 when it was discovered that American airmen brought down in action were being sheltered in an annex of
the Community. Although the airmen were warned in time and escaped,
they left too many tell-tale signs of their passage. As a result. Father Emile
Muller, the Superior of the house, along with Brothers Rufus and Gerard,
suffered arrest and imprisonment. Father Muller died later that same
year in the notorious concentration camp of Bergen-Belsen.
Throughout Europe the war struck heavy blows at the Congregation.
About 570 members of military age were pressed into military service in
France and Germany. Only 24 Frenchmen were killed, but in Germany
101 names had to be carved in the cross which stands in the community
cemetery of Knechtsteden to list the war dead and those missing-in-action
on the Russian front or elsewhere. Many seminaries and other houses in
Germany, Holland, Belgium, Poland and France were heavily damaged
or destroyed. Worst of all, growth was drastically curtailed: the over-all
number of aspirants sank from the pre-war level of 2,572 to 1,128 in 1945.
In Poland, where several members died in concentration camps, out of
120 members and aspirants in 1939 only 35 members and no aspirants
Hitler's

stayed at the

were

Motherhouse

years later; France could count only 299 aspirants in 1945
had 837 just before the war; and the German Province, which at
the war's end counted 399 members, had only 30 aspirants. On the other
hand, despite enemy occupation and war ravages, the Dutch Province had
120 young priests available for immediate assignment when the country
was liberated; the Irish Province had grown by 214 members, and the
United States Province also had increased by nearly 100 young Fathers. By

while

left six
it

1950 the

total figure

of aspirants stood again well above the 2,000 mark.^
work of evangelization was seriously ham-

In the French colonies the

«B.G., 40, 397 ff.; Rath, Die Knechtstedener Provinz, 88-112.
»B.G., 40, 14 ff., 39 ff.; Rath, Mortuarium der Deutschen Provinz.
Knechtsteden, 1976,
163 ff. For post-war developments of the European provinces see B.G.. 49, 128 ff., 194 ff.
(France); 48, 854 ff., 908 ff. (Ireland); 1058 ff., 1134 ff. (Germanv); 48, 1 104 ff. (Portugal);
48, 966 ff. (Great Britain); 49, 12 ff. (Belgium); 50. 142 ff. (Switzerland).
.

.
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pered by the mobilization of many priests and the difficulty of obtaining
replacements. Elsewhere Spiritans had to replace interned German and
Italian priests as far away as Ethiopia. South Africa and Nigeria arrested
the German Holy Ghost Fathers and Brothers stationed in their territory.
While the men in South Africa soon received permission to stay in their
missions and carry on their work with

were

less fortunate.

ment camps

The

some

restrictions, those in Nigeria

British authorities shipped

them off

to intern-

Jamaica.^* Despite the efforts of the Apostolic Delegate in
Washington, D. C., and of the Spiritan Provincial Superior in the United
States, Father George Collins, they had to stay behind barbed wire till
in

1947. In that year nineteen of them were permitted
and the other ten were sent back to Germany.^"

6.

to enter the States,

The End of the Beginning
In the missions one of the most striking features of this period with

respect to the Congregation was that the authority over religious personnel as such was separated from that over the local Church. Hitherto it had

remained

common

practice to

combine the two

in the

person of the

no conflict
between the two powers.^* However, in 1929 Propaganda Fide issued
instructions that tended to separate these powers and vest them in different persons, and the Congregation for Religious also vigorously counseled their separation. From 1938 on, the new system was gradually
introduced in most Spiritan missions. The division of authority was a sign
that the missions were gradually approaching a level of organization that
differed little from that of regular dioceses. According to the accepted
pattern, a resident bishop is not the head of a diocese and, at the same
time, the religious superior of an order or congregation.^^
Outside Africa, most Spiritan missions are in countries which still lack
sufficient strength to be self-sufficient local Churches. Even in these,
however, significant progress was made in forming a local clergy and a
local elite of Christian laity. Reports from the old French colonies, as well
as from Trinidad, Mauritius and Haiti clearly portrayed the great improvements that took place in this era.
Spiritan vicar or prefect apostolic, so that there could be

'*A reason for the expulsion of the Spiritans from Nigeria may have been a widely
had built a series of missions at strategic locations to assist a
German invasion of the colony. The report, however, had no foundation in fact.
**Libermann had tried this system and then warned Schwindenhammer against using it
when experience showed its disadvantages. But Schwindenhammer retained it. Propaganda
studied Libermann's reasons for ten years and then maintained xhe status quo until 1929."

circulated report that they

'"E.G., 40, 36

ff.,

147; Rath,Z);> Knechtstedener Provinz, 98

48 ff.; 8, 208 ff., 249 ff.; Comp., 314.
•-B.G., 34, 529 ff.; Acta Apostolicae Sedis, 22, 112
"N.D.,

6,

ff.
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evangelization progressed with giant strides.

The Spiri-

tan missions saw their Christians increase in number from 385,000 to
2,624,000 in 1950 and then double again in ten years. Old missions were

divided and subdivided and divided again to keep up with the development. In the process, sections of these missions were passed on to other
orders and societies. Despite this, the Congregation was still responsible
for an area of about two million square miles— about half the size of
Europe or the United States— and it contained a population then estimated to be about twenty-five million. In 1946 the number of Spiritan
missionaries in continental and insular Africa exceeded the one thousand
mark for the first time. It had been 756 in 1926 and would rise to 1,867 in
1961.

One of the most significant events of this period occurred in May 1939,
the Holy See named the first two black prelates of modern times in

when

Africa: the Spiritan Monsignor Joseph Faye, Prefect Apostolic of
Ziguinchor in Senegal, and the White Father Bishop Joseph Kiwanuka,
Vicar Apostolic of Masaka, Uganda. It was the first sign that Libermann's
vision of an African Church governed by an African clergy was close to
realization. As such, it signalled the end of the beginning and indicated
that the further evangelization was increasingly going to be mainly the

Negro

work of local Churches.

A more numerous local clergy made

it

possible to

appoint indigenous bishops to many dioceses after World War 11.^^
At the beginning of the twentieth century the Spiritan missions in
Angola were a bone of contention between the Portuguese government
and the Holy See. Portugal claimed that all missions in Angola and its
Congo enclave should depend on the Bishop of Angola and refuse to
recognize Propaganda-appointed heads of missions in Cubango, Congo

and elsewhere. The Spiritans solved this jurisdictional conflict in an
amiable but unofficial manner by accepting that the Bishop of Angola
name their mission heads his vicars general. This solution reduced any
conflict to a "family affair" when in 1932 a Spiritan, Moses Alves de Pinho,
was appointed Bishop of Angola. Although Propaganda never approved
thi^ private arrangement, it quietly tolerated its observance as a practical

way out of a diplomatic impasse.
By 1940, however, the Portuguese government allowed the Holy See to
create the Archdiocese of Loanda and the Dioceses of Nova Lisboa and
Silva Porto. Because of Portugal's dislike of Propaganda Fide, these circumscriptions were to report, not to Propaganda but to the Congregation
for Extraordinary Church Affairs. Thus they were no longer missions in
the canonical sense of the term, although in other respects they were

Negro Africa. The new dioceses were no longer
entrusted to the Spiritans — and in this respect they also indicated the end of an era — although the archbishop and one of the two

similar to the rest of
officially

'^C.A., 1925-26, 1945-46, 1959-61; B.G. 39, 45

ff.
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bishops were members of the Congregation and the Society continued to
maintain its numerous personnel in these regions. At the same time, the
Holy See named another Spiritan Bishop of Cape Verde and asked the
Congregation to extend its activities to these African islands. ^^
In the 1950s Rome replaced prefectures and vicariates by regular
dioceses in most of Africa and thereby indicated that the time had come to
transfer these bishoprics to the local clergy. Provisionally, however, many
of them continued to be under the direction of the mission societies that
had done the pioneering labor. The coming independence of the old
colonies, however, would greatly accelerate the transfer of authority to
the African clergy and reduce the role of expatriate priests to that of
auxiliaries.

7.

Africa

The

following pages will present a few of the Church's success stories in
some failures. It should be obvious

Spiritan mission territories, as well as

understood as an attempt to present a
complete history of the evangelization of these lands in the period considered in this chapter.
that these few pages are not to be

The Forward Surge

in.

South-Eastem Nigeria

The modest beginnings in South-Eastern Nigeria received a mighty
impetus at the beginning of the twentieth century. The Igbo and other
peoples of this land had learned to look upon the missionaries as their
allies against the violence of the British conquest, even as they had sought
protection from them against forced labor and other forms of oppression
practiced by the Royal Niger Company. Then, in 1905, Father Joseph
Shanahan became the head of the Spiritan mission in the country and he
made a momentous decision: "We must and we do direct all our efforts
toward the schools." A move in this direction had already been started by
his predecessor Father Leo Lejeune. This priest, however, was somewhat
sceptical about the venture and noted: "Many of these boys, as well as their
parents,

do not seem

to value religious instruction as

much

as acquiring

the white man's knowledge. "^^

an opportune moment, for the colonial
government had just created the first Board of Education and was seriously planning to expand the feeble school system. Its educational
budget, however, was not very impressive: even in 1918 it did not amount
to more than one percent of the total budget, and it the 1930s it still did not
Shanahan's decision arrived

at

f., 169 ff.; S.M.H., 5, 25-192 (cf. B.C., 24, 375-386), 678-820.
i^Arch.C.S.Sp., 192-A-II: Lejeune a Mgr Le Roy, 26 mai 1903; B.C., 21, 516 ff.; 23, 786,
789, 798 f.; 24, 144; John ?. Jordan, op.cit., 29 ff.; Isiche'i, op.cit., 167 ff.

'•B.G., 39, 166
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above four percent. But Shanahan realized that sponsorship of
framework would afford a unique opportunity to further the educational task of the mission and set about
creating a network of schools all over his territory. By 1912 he had
forty-six of them functioning in different towns and villages, and thereafter the mission-school system spread very rapidly.'*^
Shanahan accomplished his objective by stationing priests at a few
strategic points where they would open a school and then let the best
rise

schools within the government's

students of this school function as temporary teachers for subsidiary
schools in the surrounding area. After a time, these apprentice teachers

were replaced by other students. They would then return to finish their
own training, whereupon they would go to open new schools, from which
the process could continue in geometric progression. After a few years of
procedure, the original mission became the vibrant center of a vigor-

this

ous and enthusiastic young Christian generation. Father Lejeune's original misgivings that the Igbo people would accept "secular" learning but
not the Christian message proved groundless. Let us recall that the "Good
News" is not merely about an other-worldly salvation but also about
offering mankind an existence in this world that is worthy of those who
are created "in God's image and likeness." Moreover, the Africans' motivations may have been mixed, but human motives are seldom pure.
Towns and villages began to compete for schools, for the Igbo were
quick to grasp the advantages of the type of education offered by the
Catholic mission when the economic development of the colony created
hitherto unknown. Teachers' salaries and
operating expenses were largely defrayed by student fees and contributions from the Christian communities. By 1920, 559 primary schools were
functioning under the mission's auspices and in 1932 their number had
increased to 1,386. A look at the report of 1926 shows how fully Bishop
Shanahan's policy was vindicated after twenty years of implementation:
his vicariate had advanced from about 2,000 to nearly 60,000 Christians,
and 116,000 men and women were under instruction for baptism. ^^
When Shanahan resigned in 1931, his successor, Bishop Charles
Heerey, continued that policy and extended it into the field of higher
education by creating a network of normal schools and colleges, thereby

employment opportunities

securing further Catholic training for future teachers and leaders in this
rapidly developing country. When the original vicariate was subdivided

independent missions, the same system was continued in
them. Statistics for 1960 showed that the four missions of Onitsha,
Owerri, Oturkpo and Kabba operated a total of 2,364 primary schools, 83
colleges, teacher training schools and technical schools with a student
into several

'«B.G., 26, 862; Isichei, o/?.n7., 185.

"Arch.C.S.Sp., 191-A-VIII: report of Nteje mission, April, 1920; 192-A-I: report to
Association for the Propagation of the Faith; C.A., 1925-26; B.G. 43, 174 ff.
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body of nearly Haifa million and a staff of about 14,000 teachers. Thanks
especially to their school system and dedicated catechists, the number of
Catholics had reached the one million mark and more than 300,000
people were under instruction for reception into the Church after a three
year period of preparation.
Much of the credit for this flourishing condition must go to the heroic
army of teachers and catechists, outstanding Christians, men like Charles
Ndaguba, Paul Anekwe and Patrick Okolo: "They obtained the highest

government could

certificates the

offer, controlled

and organized great

schools and guided innumerable young teachers, and gave in their personal lives a splendid example of Catholicism." One of these young
teachers, John Anyogu, became the first Igbo priest in 1930, and in 1957
the first Catholic bishop in his home country. In the 1950s vocations to the
priesthood became so numerous that the Congregation could open its
own junior and senior seminaries and novitiate, thereby laying the foun-

dation for the

A Change

first

of Heart

In Gabon,

on

autonomous

Among

the

Spiritan Province in Africa. ^^

Aduma

(Gabon)

the west coast of former French Equatorial Africa, only

the residence of St

Mary

at Libreville

had remained when Bishop Bes-

sieux died in 1876. Every other effort to establish permanent stations had
failed. Under his successors, however, a slow but steady development took
place. Nonetheless, as late as 1912, after sixty-eight years of work, there

were only 12,000 Catholics

in the territory.

The

next twelve years constinumber to 30,000 and

tuted the turning point: conversions multiplied the

vocations to the priesthood and religious life began to blossom more
abundandy. By 1930, the harvest, so patiently awaited by preceding

generations of missionaries, began to ripen: nearly everywhere villages
clamored for priests and catechists. The movement of conversion went
forward steadily, and the statistics of 1960 could show about 223,000
^^
Catholics in a total population of half a million.

The

history of the region about Lastourville

is

particularly interesting.

mission was founded in 1885, deep in the equatorial forest, after
several weeks of travel by water. Twelve years later, however, the Fathers
had to withdraw to Franceville because of the threatening attitude of the
local population. The government had not yet adequate control over the
Its

were forced to provide for their own safety.
supplying
this distant mission proved especially
the
problem
of
Moreover,
difficult because much of the river-borne cargoes was stolen by the
area, so that the priests

Aduma

people

Then,

who

inhabited the area.

too, the very lives

'''E.G., 34,

836

ff.;

41, 174

ft'.;

of the priests were

C.A., 1959-61; Jordan,

141, 147.

>«Ap.H., 183 n.; B.C., 26, 970
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34,

499

f.,

946
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Father Tristant saw his hut surrounded one night by a mob of Babamba
men who were chanting menacingly to the rhythm of a tom-tom's deathbeat. Then a local troubadour stepped forward and improvised an epic on
the Mpawin heroes who had just killed a white man and two Senagalese
soldiers. These heroic deeds were now to be surpassed by the bravest of all

men, the Babamba warriors. All the while the tom-tom kept up its deadly
pounding while Father Tristant waited with bated breath for the attack. It
was only through the influence of the son of an important chief, who
accompanied him as a catechist, that the priest escaped with his life. A few
months before, he had been shot at from the river bank, and two days
earlier someone had drawn a dagger to kill him while he was saying
Mass.-«

Since they had come to Africa not to be killed but to work, the Fathers
withdrew to the relative safety of Franceville. The Aduma watched their
departure with high disdain, supremely indifferent, so it seemed, to the
fact that other peoples around them were accepting Christianity. This
situation continued for nearly forty years.
Then, one day in 1935, an old Aduma chief came to Franceville for a big
palaver with Father Jerome Adam at the local mission. Without any
introduction, he bluntly announced that the Aduma were very sorry for
their past misdeeds and that they wanted to be Christians, no matter how
tough the conditions the "angry" priests would impose on them. Incredulous, Father Adam cautiously replied: "Well, if you build decent
chapel huts and arrange to maintain catechists at your own expense, we
will see what can be done."
Oddly enough, the Aduma were sincere. They burned their fetishes in
public bonfires, competed with each other in building neat little chapels,
and showed themselves among the most attentive audiences that the
catechists ever had. Soon the Fathers were overwhelmed by interviews
with old men who wanted to bring their matrimonial status in accord with
Christian practice. Although the priests were very strict in their demands,
within four years 10,000 Aduma people entered the Chmxh and not even
the disorganization caused by World War II could stop the mass movement toward the Church."'

High Tide

in

Cameroons

In the preceding chapter we observed how the Spiritans returned to
Cameroons during World War I to replace the German Pallotine Fathers
when this colony was conquered by the Allies and how in 1923 the Holy

See transferred this mission to them. When in 1916 the Pallotines were
forced to abandon the land in which they had worked so fruitfully, they
-"B.C., 18, 534

ff.

'•B.G.,43, 46f.
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had 30,000 Christians, while 80,000 other people under instruction for
baptism bore witness to the existence of a mass movement toward the
Church. It came at a most inopportune moment, for hundreds of French
Spiritans had been mobilized. All the Congregation could do to replace
the German priests was to allocate a dozen military chaplains who were
obligingly assigned to Cameroons by the French Army.
Despite the limited man-power and the very rigid baptismal examination imposed by the harassed chaplains, an ever swelling wave of people
clamored for admission to the Church. In 1923, when Bishop Vogt was
transferred from Bagamoyo to head the Cameroons' mission, the number
of Catholics had reached 80,000, and more than 1,200 catechists were
instructing great numbers of others in the faith. The poor bishop had
only seventeen priests to help him and his pleas for more men went
unheeded until the ravages caused by the war had been sufficiently
overcome to allow reinforcements. By 1930, the Congregation was able to
maintain a force of forty-three priests in Cameroons, but at that time
there were already more than 200,000 Catholics, and the bishop was even
more desperately short-handed than he had been seven years before.^^
Such phenomenal results with so small a staff can be explained only by
the splendid work of the African catechists. Many converts returned to
their villages and spontaneously set up improvised religious instruction
courses without even notifying the mission. It sometimes happened that a
priest would suddenly find himself in an unknown village, perhaps 150
miles away from the nearest mission and one that never had been visited
before by a missionary, yet everyone would know the catechism and many
would be making honest efforts to live a Christian life. Even old
polygamists wotUd spontaneously send away all but one of their wives to
make themselves worthy of baptism. In the face of such well-disposed
sincerity, the priests could do nothing but accept them as members of the
Church. Thus it was through the work of the catechists that the faith made
such admirable headway in ever-widening circles. It has been estimated
that at one time about ten thousand of them were functioning in the
Cameroons. ^^
A curious institution which had extraordinary success in Cameroons
was the so-called "Sixa" — a word which is a corruption of the term "Sisters." It was a kind of pre-marital novitiate, which no-nonsense German
nuns had organized on a small scale before World War I. When the Sisters
left because of the war, a small group of young men who wanted their
fiancees to be educated in the faith and in their role as Christian wives and
mothers brought their betrothed to one of the Spiritan priests and asked
"B.C., 32, 606

"Roger

ff.;
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vol.

62
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Ap.H., 148
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them. The hard-pressed Father knew he could not assume
burden, but he was most reluctant to discourage such good
will. Accordingly, he entrusted the girls to two African women who had
been trained by the German nuns. These ladies succeeded so well that
soon all other stations opened similar units.
These "Sixas" remained entirely under African direction, with supervision by the priests, until the arrival of the Holy Ghost Sisters in 1924
enabled the bishop to relinquish the work's supervision to the nuns.
Greatly enlarged, the new Sixa program developed into huge establishments. The Yaunde station alone had 500 girls in training at the mission
itself, another 100 a few miles out, and 200 more a day's walk away. The
average stay was about six months.
It would have been surprising if the success of this work had not given
rise to opposition among some polygamous Africans and on the part of
certain antireligious government circles in France and in the colony.
Around 1930 a movement was launched to get the "Sixas" abolished
under the pretext that they were camouflaged labor camps and interfered
with the honorable native custom of polygamy. Too many girls, it was said,
who had been sold as unwilling brides took refuge in a Sixa, where the
priests protected them against their legal husbands. When Bishop Vogt
refused to be intimidated by threats and legal accusations of technical
rape, slave traffic and similar offenses, police padlocked a few Sixas,
rounded up the refugee wives, and condemned them to return to their
polygamous husbands. When this method failed to produce the desired
result, the governor finally asked the Minister of the Colonies to suppress

him

to instruct

this additional

the Sixas entirely.
In 1932, meanwhile. Father
furiated polygamist to

Henry de Meaupou was

killed

by an

in-

whom he refused to surrender an unwilling bride.

This tragic death made a profound impression throughout the Cameroons. A new governor arrived in the country, one who realized how
foolish it was to ignore the fact that more than one third of the population
did not want to live accorting to the "honorable native custom of
polygamy." There was no further move to suppress the Sixas. On the
contrary, the governor promulgated a new marriage law two years later. It
considerably improved the social position of women and recognized their
right to a free and willing marriage.
Strange as it may seem, the great attraction of the Catholic faith for the
Cameroonese was the sacrament of penance. Contrite confession, followed by an absolution in God's name, was the magnetic force which drew
them to the Church. The intensity of their devotion to this rite gave some
priests an average of fourteen to fifteen hundred confessions a week; they
would spend entire days in the confessional before certain holydays. Nor
was it unusual for them to be stopped, when travelling in a light truck
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along a primitive road, by people who would kneel right there on the
running board to seek pardon for their offenses.^^
The mass movement toward the Church did not abate during World
War II. The 1960 statistics of the dioceses of Yaunde and Duala showed
528,000 Catholics and 37,000 people under instruction in a total population of one million. Islam had made no further progress, for it counted
less than 30,000 followers in both missions together. Curiously enough,
the surge toward Christianity did not extend to the Protestant Churches
which had been in the Cameroons since 1845. Although they were fairly
numerous in the Duala region (145,000), their numbers did not increase
in the

No

same spectacular fashion.

advance could be recorded in the more primitive and less
populous regions of Doume, which Dutch Spiritans took charge of in
1947. Nevertheless, the 1960 figures looked promising: 42,000 Catholics
and 9,000 people under instruction, while Protestants numbered 21,000
in a total population of about 275,000. Adherents of Islam numbered less
than 4,000.
A local clergy of about 100 priests, including two bishops, testified to the
solidity of the Church's roots in the people when in 1960 the former
colony became the independent Republic of Cameroon. ^^
similar

Congo Messianism

Movements

in

which

political

and

religious aspirations intermingle are

nothing new in history. They existed among the ancient Jews who expected a messiah destined to restore not only the reign of Yahweh but also
the independence of Israel. In Africa, where Portuguese overlordship
and Christianity had arrived together in the Congo region toward the end
of the fifteenth century, such messianic expectations made themselves felt
in 1632 and 1704. They resulted in vain attempts to restore an independent kingdom of the Congo and a national Church. ^*^
The twentieth century revival of this movement, known as "Ngounzism," "Kimbanguism" and "Khakinism," appears to have received its
impetus from Simon Kimbangu, a former catechist of a Swedish Protestant mission in the Belgian Congo. He rightly felt hurt by the colonialists'
disdain for Blacks and their attitude of superiority. In 1921 he claimed to
have had a vision of God, and his friends began to present him as God's
2^Dussercle,o/;.o7., 130 fT.; Ap.H., 151 ff.; P. Bonneau, "Le Sixa/'GranrfiLaa, 62, 277 ff.;
A. Dumas, "La polygamic dans le Sud-Cameroun," loc.cit., 235 ff.; J. Wilbois, "Relations
sociales," loc.cit., 231 ff.; Le Roy, L? P. Henri de Meaupoii, Paris, 1933; F. Beerli, "Au confessional," Grand Lacs, 242 ff.; M.A. Wheeler L'Evangelisation du Cameroun del919a 1939 par la
Congregation du Saint-Esprit, Paris, 1964 (diss.).
^^B.G., 42, 230 ff., 354 ff.; 458 ff.; C.A. 1959-61.
^^M. Smda, Le Messianisme congolais, Paris, 1972 (diss.), 17, 20 ff.; L. Jadin, "Le Congo et la
secte des Antoniens. Restauration du royaume sous Pedro IV et la 'sainte Antoine' con,

golaise (1694-1718):' Bulletin de I'Imtitut historique Beige de

Rome,

fasc.

XXXIH,

1961, 41 1-615.
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messenger, sent to deliver his people as Christ had delivered the Whites
and Mohammed the Arabs. The Bakongo — one of the most important
ethnic groups of Congo and Zaire — looked upon him as the long-awaited
Messiah. Breaking with the Protestant mission, Kimbangu established his
own Church, built a "New Jerusalem" in N'Kamba and attracted many
followers.

His sermons against fetishism were very effective, but when he began to
preach against colonial oppression and in favor of self-rule, he was
quickly arrested. He was condemned to death by a military court, but
King Albert, despite the protest of most Belgians in the Congo, commuted
this penalty to penal servitude for life. He died in 1951 after thirty years in
prison. His messianic movement survived, at first as an underground
society and later openly as the Kimbanguist Church of Jesus Christ, but it
does not seem to have been a contributing factor in the attainment of
Belgian Congolese independence. It has spread to several other countries
and its membership is reported to exceed one million. ^^
Meanwhile the messianic movement had reached the Spiritan missions
in the French Congo, appearing repeatedly in various forms. In the early
thirties, for example, Benjamin Loamba introduced it in the Loango
region as a secret society under the names "God's Mercy" and "God's
Spirit." Adherents burned their fetishes and could disregard all their
taboos. Of greater importance was the movement launched by Andrew
Matsoua (1899-1942), a very intelligent Spiritan-trained member of the
Lari people, who for some time had functioned as a catechist of the
mission. He wanted his people to learn from the Whites and hoped to
arrive at equal rights for Blacks through a peaceful dialogue with the
French.
In 1926, armed with the highest recommendations from metropolitan
France, Matsoua founded a Mutual Aid Society for Blacks in French
Equatorial Africa. At first, it had no ostensible political aims. Two years
later, however, Matsoua attempted to obtain the abolition of the special
legal "code for natives" and obtain equality before the law for them. In
response, the colonial government arrested him and other leaders of the
Mutual Aid in 1929. He was tried in a "native court of justice" despite his
protest that he was a French citizen. When he was condemned to three
years in prison and ten years of exile in the remote Lake Chad region,
public riots occurred in Brazzaville and there was widespread unrest

among the Lari people.
Many of these suspected — and

rightly so,

it

appears — that the Spiritan

"B.G., 30, 839; Sinda, op.cit., 61 ff., 376; A. Brou, "Le prophetisme protesiant.:' Etudes,
730 ff., and "Le prophetisme dans les eglises protestantes indigenes d'Afrique,"
R.H.M., 8, 71 ff.; C. Jaffre, "L'Afrique aux Africainsou le 'Ngounzisme' au Congo," Etudes,
218, 651 ff.; Harold Turner, "Independent Churches of African Origin and Form," Concilium: The Churches of Africa: Future Prospects. 1977, 105 f.; W. He'mtze-F\ad,L'Eglise Kimban184,

guiste,

Leiden, 1978.
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missionaries had favored the administration's action against their popular leader.

The

discontent manifested

itself in incidents at

the fiftieth

anniversary of the foundation of the Linzolo mission in 1933: the Christians who had come to the celebration manifested their dissatisfaction by
refusing Bishop Guichard's blessing and some warned the priests not to
mix colonialist politics with religion. Significantly, contributions to the

Sunday

collection in 1934

dropped to zero. Some of the responsibility for
Church movement there must be ascribed

the rise of a national separatist
to

disappointment with the missionaries' attitude toward the Lari people's

desire for social

and

political justice.^^

In 1935 Matsoua escaped from prison and fled to Nigeria. Betrayed, he

was re-arrested but escaped again. He then
authorities did not trouble him. In 1939,
re-enlisted in the

French Army, while

fled to France,

when World War
his Lari

II

where the

broke out, he

and Bakongo followers

being persecuted. In 1940, when he was recovering from
wounds in a hospital, he was arrested in France, accused of collaboration
with the enemy. Instead of receiving a military trial, however, he was sent
back to Brazzaville to be tried by the colonial authorities. The only priest
who openly protested against the Lari persecution seems to have been the

were

still

African Father Auguste Nkoumkou; the French missionaries were accused of collaborating with the colonial government by excluding Lari
children from their schools. This factor further stimulated the movement
toward a separatist national Church. ^^
In November 1940 a Black from Cayenne, Felix Ebone, became Governor General of French Equatorial Africa. He did not commute the death
sentence pronounced against four Lari leaders. One of these was Father
Youlou, a Lari priest, who escaped to the Belgian Congo; the other three
were executed. Matsoua himself received a life sentence early in 1941.
When he died mysteriously in prison less than a year later and was secretly
buried, the Lari people refused to believe in his death and expected him
to return as their leader.
At the end of World War II, the French government gave the Congolese
the internal autonomy for which Matsoua had fought so long in vain. For
about one decade, however, the Lari people abstained from the political
process. Instead, they elected the

dead Matsoua as

their representative

—

move which isolated them from reality while they vainly awaited his
return. They turned toward a prophetic future centered on Matsoua. In
this way the messianic Matsoua Church was born. The 1957 report of the
Linzolo mission noted that about eighty percent of its Christians followed
Matsoua politically and that at least twenty percent had given their allegiance to

him

as their religious leader.^**

^"B.G., 35, 137 ff.; 44, 520, 544 f.; Sinda,
2»Sinda, o/>.a7., 204 ff.
30Sinda,op.n7., 230 ff.; B.G., 44, 545.
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of the Lari and Bakongo found an oudet in
Father Youlou. Defying the prohibition of Archbishop Bernard of
Brazzaville to get involved in politics with its ethnic rivalries, Youlou
became a successful political candidate. Soon after, he founded his own
political party. When in 1958 the Republic of the Congo was created, he
attained the position of Prime Minister. Ethnic rivalries led to riots and
new elections, from which his party emerged victorious. In 1960 he
became the first President of the Congo, but he was ousted by a popular

The

1956

political aspirations

in

uprising in 1963.

The Kongolo Massacre
In 1960, after attempts to maintain the colonial status of the Belgian

Congo had

failed the Brussels authorities
,

to the country.

Ill-prepared for

its

decided

new

to grant

status, the

independence

Republic of the

Congo— later called Zaire — was born on June 30 of that year. Social
upheavals followed while rival Congo politicians began to fight for control
and mutinous bands of soldiers and bandits roamed around pillaging,
raping and murdering at random. In no time at all, almost total chaos
prevailed. In the mineral rich Southeast Katanga Province Moses
Tshombe

set

up

a secessionist government,

and

his disciplined forces

fought successfully against the Central Congolese government troops.
But in 1961 the United Nations intervened against the secessionist province. Blockaded all around, Tshombe agreed to a cease-fire on December 6, but fighting continued for a few more weeks around Kongolo in
northern Katanga. On January 1, 1962, however, Tshombe announced
that all his forces had left that area and that the town was now in the hands
of the Central Government. His message said nothing about the fate of
the Catholic mission there because nothing was known at that time.
As Chapter Ten duly recorded, the Spiritans had assumed care of
northern Katanga in 1907. Haifa century of hard work had built up a
chain of about two dozen flourishing central stations, divided over the two
dioceses of Kindu and Kongolo. At the time of the Congo's proclamation
of independence, about eighty Spiritans labored there, together with
twenty other African and European priests and one hundred Sisters and
Brothers. The two dioceses counted 70,000 Christians and 15,000 people
under instruction. Half of the town of Kongolo in particular, which had a
population of 28,000 was Catholic; there were two large parishes, several
convents, ajunior seminary, two normal schools, a trade school and about
thirty grade schools in or near the town, in which 125 teachers taught
more than 6,000 boys and girls."*'
In October I960, units of the Congolese army occupied the Kindu area
while Kongolo to the soiuh remained under the control of the Katanga
^'E.P.,32,242

ff.
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forces. After inflicting unspeakable indignities on the nuns of Kindu, the
undiscipHned Congolese troops decided to attack Kongolo. When they
were driven back with heavy losses, a precarious peace returned to the
area and the missionaries stayed at their post. Life returned more or less
to normal except for the privations caused by the total blockade. This
situation lasted till about the end of December, 1961. On the 29th, troops
loyal to Guizenga — a Congolese politician who from Stanleyville controlled two provinces of the country —began a three day bombardment of
the town. Their ammunition exhausted, the Katangese forces evacuated
the area while most of the town's inhabitants fled in panic into the bush.
Apart from the Spiritan and local mission personnel, the French physician Dr. Moreau, and a seventy year old Belgian trader who was married
to a Congolese wife, less than 200 people remained. Many of these sought
asylum in the various mission buildings, over which white flags and the
Red Cross had been raised.
By 2:00 P. M. a jeep with five soldiers screeched to a halt at the mission
to search for Katangese rebels. A few of these soldiers wanted to kill all the
priests there and then, as mercenaries, but the sergeant in charge opposed their execution and, after examining their passports, concluded:
"All of them are really priests." The soldiers then asked for Bishop Bouve
who, they said, was responsible for the murder of their Prime Minister
Lumumba and should be shot. Fortunately, the bishop was absent, for he
had been unable to return through the fighting lines. When the Fathers

invited the soldiers to search the entire mission for rebels and weapons
and they could not find anything, even the refugees were spared. This
first encounter even ended on a friendly note. The soldiers drank the
three bottles of beer that could be found in the mission and told the
priests: "Don't be afraid. Missionaries are our friends." Apart from a few
blows and the fright, no damage or injuries had resulted.
A few hours later, however, two truckloads of other soldiers arrived.
They ordered the priests and nuns to get aboard and began to plunder
the mission. Then they drove their prisoners to the guard house of the
local army camp, where soon after they were joined by the junior seminarians. Many of these boys were bruised and bleeding from the blows they
had received on their way to the barracks.
During the night, several of the prisoners were questioned in a vain
attempt to obtain a confession that the mission was hiding rebels and
arms. Then some soldiers took three of the Congolese nuns aside and
before their eyes slowly mutilated a captured Katangese, saying: "You will
be treated the same way if you continue to deny" that rebels are hiding in
the mission. Meanwhile a covered truck had pulled up and the Sisters
were ordered to get in one by one. A kind soldier, however, very softly
whispered to the first nun that they would be raped if they obeyed the
order. Before the nuns' obstinate refusal to get in, the men gave up their
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attempt and drove the three Sisters to their convent to prepare, they said,
a meal for the prisoners. Some time after, the army's guns fired bombs at
the convent, but without succeeding in scoring a direct hit, and the three
nuns escaped unharmed. Other soldiers tried to rape the Sisters who had
been left in the guard house. They tightened the veils of some around
their necks to make them submit, but the fierce screaming and fisticuffs
with which the thirty nuns met their brutal attempts finally made them
desist.

At daybreak the following morning, January 1, 1962, a kangaroo court
began to function in the guard house. The two African priests, Monsignor Kabwe and Father Banza, were forced to sit near the petty officer who
presided over the trial. One by one, the Belgian and Dutch Spiritans, Dr.
Moreau and the old Belgian trader were led before the tribunal. The first
to appear was Father Jules Darmont. He admitted at once that for six
months he had been acting as a chaplain at the local barracks of the
Katangese garrison. Forthwith his name was encircled in red to indicate
the death sentence. A number of other names also were marked randomly
in the same fashion. Monsignor Kabwe's pleas for clemency met with loud
shouts of disapproval from the crowd.
Soon after the mock trial, the prisoners, who had been returned to their
cells, were brought back to the court, told to strip and brutally lashed with
rhinoceros whips in front of the seminarians. Then the bleeding victims
were beaten back to their cells with cudgels, to await their fate. Three of
them succeeded in getting into the same cell and with grim humor wished
one another a Happy New Year.
Around 9:00 A. M. drunken soldiers took the prisoners out of their
cells, saying that they would lead them to the mission. The tortured group
began to move Indian file in its direction, but rifle blows drove them to the
edge of the camp. The priests realized that their execution was near.
Soldiers forcibly prevented their two African confreres from joining
them and snarled: "Your turn will come this afternoon." The seminarians
got orders to come along and watch: "We are going to kill your priests, and
you will be next." Meanwhile one soldier saved Father Darmont, who
happened to be last in the line. He pulled him away and drove him back to
his cell, alleging that he wanted the priest to disclose the hiding place of
the Katangese.

A few minutes later, machine guns crackled:

two soldiers had raked the
marching victims with twenty rounds of ammunition. Raising their
hands in a final blessing of forgiveness, all fell to the ground. Then a band
of savage teenage thugs— all strangers to the area — hurled themselves on
the still living victims, stripped them, stabbed them over and over and
horribly mutilated them till their fury was spent. Some of the priests still
showed signs of life, but the terror-stricken young seminarians were
forced to drag the bodies to a nearby river and dump them there in its
still
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boiling waters at a place called "the Gates of Hell."

Moreau and

Twenty

Spiritans, Dr.

the old Belgian trader perished in the massacre. Despite an

intense search, no remains of

The sole survivor was

them have ever been found.

He was flown out of Kongolo on
January 23 in a daring one man rescue mission by the British Major
Richard Lawson. This courageous officer of the United Nations
peacekeeping force then went on to attempt the rescue of other missionaries in various towns of Katanga.
At 2:00 P. M., Colonel Pakasa, the camp commander arrived at
Kongolo, accompanied by a Catholic chaplain. Only twenty-seven years
old, he had joined the National Army and was promoted at once to colonel
by General Lundula, himself until recently a medical orderly. The colonel
had intended to return early in the morning, but his car had been bogged
down about twenty miles away. As soon as he learned what had happened,
he rushed over to the barracks and threatened to kill with his own hands
anyone who would dare to attempt any further molestation of Father
Darmont, the nuns, seminarians and the African priests. Having heard
that three other priests were stationed at a mission in nearby Lubunda,
which had not yet been occupied by the National Army, the colonel
entrusted the safety of the released prisoners to some reliable soldiers and
set

out with

The

Father Darmont.

commandos

to rescue those three.

found the mission plundered and ruined, but the priests
had disappeared. A long search followed and his men were able to rescue
them from the hands of another group of adolescent thugs, who were on
officer

the verge of killing them.

One

night, they told their rescuers, while they

were hiding in the bush, they had been captured by some of these bandits,
wearing leopard skin head-dresses. The ruffians shot and seriously
wounded two of the priests and badly treated all three for several days
until Pakasa's

commandos rescued them.

When the Kongolo

massacre became internationally known two weeks
wave of indignation throughout the world. Needing a
scapegoat, the Congolese government charged Colonel Pakasa with responsibility for the crime. But the survivors vigorously protested that this
man had been the only officer who had done what he could to protect the
survivors as soon as he was back in Kongolo. The crime had been committed by a small number — less than ten — soldiers under the command of a
junior officer whose name was unknown. ^^
later,

it

stirred a

In faraway Belgium, at the Spiritan college of Gentinnes, a chapel

monument commemorates the victims of the Knogolo massacre and of
others who subsequently have suffered the same fate. So far more than
s^E.G. 47, 10

f'.,

Lawson, Strange
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ff.
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200 names of Catholic and Protestant missionaries have been inscribed on
walls. In Kongolo itself a simple cross marks the place of execution.
Slowly the ruined mission resumed its task. After recuperating from their
ordeal, Father Darmont, as well as Fathers Seyssens and Remy from
Lubunda, returned to their beloved Congo.
By 1968, although some stations still remained unoccupied, the
number of Catholics and people under instruction in Kongolo and Kindu
had risen to 120,000 in a total population of about 475,000. Fourteen
African priests worked there together with ten Europeans and fortyseven Spiritans of Belgian, Dutch, French, Canadian and Swiss origin.
Since then the number of dioceses in the district has been raised to four
and all of them are governed by Congolese bishops. One of these is the
former Monsignor Kabwe, who narrowly escaped the massacre of 1962.^^
its

8.

American: North, South, and

in

Between

Canada

When World War II made

it

impossible for French-speaking Canadians

Europe for their senior studies, the necessary facilities were
quickly set up at home at Lac-au-Saumon (1941) and Montreal (1943). As a
result, an autonomous Canadian Province could be erected immediately
after the war, and in 1958 a new senior seminary in Quebec solved its
to

go

to

housing problems. A disastrous fire at St Alexander College, near Ottawa,
1954 proved a blessing in disguise: it led to the construction of new
fire-proof buildings and the modernization of the remaining facilities. By
1961 the young province counted 139 members and 127 aspirants and
staffed the Nigerian mission of Kabba.^'*
Almost a century after receiving the first invitations to settle in the
English-speaking part of Canada, Spiritans of the Irish Province opened a
residence in Woodstock, Ontario (1954). This first foundation was soon
followed by others at Guelph (1956) and in Toronto (1958), where the
Congregation had accepted to staff the new McNeil High School. In this
way the groundwork was laid for the future development of an Englishspeaking Canadian Province.^^
in

United States
After enlarging

its

training facilities in Pennsylvania

the 1920s, the Congregation

added

a

and Connecticut in
at Ann Arbor

new junior seminary

"E.P.. 33, 354 ff.; 34, 120 ff.
^^B.G., 41, 107; 45, 116; 43, 324, 373; 44, 119; 49, 56 ff.; E.P., 32, 422.
^^B.G., 41, 474; 43, 522; 44, 119; 45, 497 f.; 50, 26 ff.
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(1949)

and a Brothers'

State of Michigan.

novitiate in

Richmond

A collegiate seminary at

(1958), both in the

Mid-West

Bethel Park, near Pittsburgh,

from which the students could attend Duquesne University, opened its
doors in 1960.
Striking out for the Far West, Spiritans began to work in California in
1945, where they took charge of four parishes and of Notre Dame High
School in Riverside (1957). Gerard High School in Phoenix, Arizona,
followed in 1962, as did St Francis de Sales High School in Chicago.
Increased personnel made it possible to staff an additional twenty-eight
Negro parishes in nine States of the South and Mid-West. Beside these,
the Congregation took complete charge of St Emma Academy in
Virginia — the only military academy for Blacks in the U. S. A. (1947).
The Holy Childhood Association, which the Spiritans had established
in the States in 1892, soared to new heights in the 1930s. In 1948, its
director. Father Richard Ackermann, could hand in to the Association's
international headquarters a contribution which exceeded that of all
other nations combined. By the mid 1950s this mission aid society had
branches all over America, and the nickels and dimes contributed by more
than three million children constituted a very sizeable subsidy to the
world-wide work of evangelization.
At Duquesne University in Pittsburgh, the financial restrictions of the
depression years were followed by a shortage of students when the military draft of World War II cut its enrollment to less than 1,500. It barely
succeeded in staying open. These lean years led to a crisis of the opposite
kind when demobilization suddenly swelled the student body beyond the
5,500 mark. Temporary buildings had to be hastily erected to cope with
the flood of veterans. After 1950, under the direction of Father Vernon F.
Gallagher and later of Father Henry J. McAnulty, a large expansion

program began to transform a thirty-seven acre area into a university
campus in the very heart of the city. It was designed to serve seven to eight
thousand students. Academically, the university distinguished itself in
chemistry, philosophy, psychology, pharmacy, business administration,
law and English language and literature. Consciousness of the Spiritans'
role in Africa led to the foundation of an Institute of African Affairs in
1958.

The geographical expansion of the Province with more than eighty
houses from the Adantic to the Pacific made it obvious that a division
would sooner or later have to be made. It came aboutjust after the end of
this period in 1964 when the Mississippi River became the dividing line
between the eastern and western Spiritan circumscriptions of the
U. S. A.^^
3«B.G., 42, 430; 45, 464; 46, 359; E.P., 32, 42
146; 32, 187; 40,

503
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ff.
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The West Indies
In the West Indies the Spiritans continued to play their historical role as

educators in

or seminary-colleges. They had greatly ex-

five colleges

and Haiti, and worked on a smaller
Guadeloupe and Martinique. In all these places the native clergy
and religious became much more numerous. Around 1960 they attained
the number of fifty island-born priests and over three hundred Sisters in
Martinique and in Guadeloupe; in Trinidad more than thirty former
sttidents of St Mary's College had joined the Congregation. The Spiritan
mission district of Trinidad was ready to assume provincial status and take

panded

their facilities in Trinidad

scale in

part in the Society's world-wide apostolate (1963).^^
In addition to staffing about sixty parishes in these islands, the Spiritans

up again their tradition of social works with a branch of Auteuil's
home and training schools in Martinique. A similar work had
been tried in Haiti in 1894 when the government asked the Congregation
to build and operate a home and training center for homeless boys near
Port-au-Prince. To everyone's surprise, within five months the St Joseph
mechanical shops, under the capable direction of expert Brothers, began
to hum with activity and drew such endless crowds of important and
unimportant visitors that the tired chronicler sighed: "Anyone in Haiti
also took

orphans'

who

thinks or judges

prays or drinks ...

.

all

.

.

,

anyone who

these and

many

obligation in conscience to pay us a

sells

or

steals,

works or

loiters,

others think that they have an

visit."

But after a brief period of

prosperity a financial panic prevented the government from expanding
the

work and then forced

it

withdraw

to

all

support.

The shops had

to

close in 1899.
Fifty years later, however, a social-minded President of Haiti worried
about the 40,000 youngsters roaming around in the island's capital without homes or prospects for the future. Wishing to save as many of them as
possible, he asked the Salesians to undertake their training. When they
were unable to help him, he appealed to Rome for advice. The Holy See
replied that it knew only two congregations which operated such works
successfully on a large scale: the Salesians and the Spiritans. Since he had
unsuccessfully approached the former, why not appeal to the latter? To
the President's joy, the Congregation accepted at once this work that
would have been "dear to the heart" of Libermann, and in 1949 a special
law entrusted it to the Spiritans.
It was inaugurated in January 1950 under the direction of Father Louis

Le Retraite, a former director of the Auteuil Institute, as St Theresa
Re-education Center. The government had started to build a mammoth
structure capable of lodging 2,000 youths, but the Fathers thought it wiser
"B.G.

41, 281

ff.,

341

ff.,

414

f.,

457

f

.;

E.P. 32,

78

ff.;

B.G., 49, 238

ff.;

50, 70

ff.,

108
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number of boarders to 300 and to open branches elsewhere
Otherwise, barracks-like discipline would be needed and personal contacts would become too difficult to permit sound moral education. The technical training school, however, could be opened to larger
to limit the
later on.

numbers of day-students.
Governments in Haiti, however, come and go and can switch policies
very swiftly. In 1957 Frangois Duvalier — "Papa Doc"— assumed dictatorial powers and, as conditions deteriorated, his regime became more and
more oppressive. Spiritan control over the St Theresa Center diminished
and disappeared entirely after 1961.
Puerto Rico had asked the Congregation to extend its interest to its
'^^

people as early as 1862, but it was 1931 before the first four Spiritans, led
by Father Christopher Plunkett, established their residence in the island
at Arecibo. They were given one parish estimated to count from 50,000 to
90,000 people, of whom only about 400 were practicing Catholics. And
most of these people lived scattered through more than two dozen country districts, some of which were very difficult to reach. Resolutely plunging into the work, the Fathers visited all those areas, getting acquainted
with the people and building a score of mission chapels. In the town of
Arecibo itself they opened a parochial school — then an entity that was
almost unknown to the local clergy — and it proved to be a great success.
After World War II began, the Spiritans took over a number of other
parishes throughout the island. Practically all of them were spiritually and
materially in bad condition. But with a revitalized faith and newly built
churches and other facilities several of these were later handed over to the
diocesan clergy. By the 1960s the Spiritans retained about ten parishes.
With a network of 90 chapels they reached about 300,000 people, some of

whom

lived in isolated areas. ^^

Latin America

Guiana. About thirty years after their exile from French Guiana, the
Holy Ghost Fathers returned to this ancient Spiritan mission in 1925 when
Monsignor Leo Delaval became its prefect apostolic. He found the
Church in a sad state of decline. With the clergy reduced to eleven priests,
of whom six were exhausted by old age or disease, only basic services
could be provided in the capital of Cayenne and a few other major towns.
The only encouraging feature of it all was the enthusiastic reception with
which the people greeted the return of the Spiritans. Little by little the
Congregation sent reinforcements to staff the abandoned parishes and
soon the fresh breeze of a revitalized Christianity was blowing across the
land.

*«B.G., 17, 847
39B.G., 3, 25

f.;
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20, 186, 234; 41, 273, 291
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One more attempt to expel the Congregation was made by local politiwhen they discovered that even they were unacceptable as baptismal

cians

sponsors if they did not fulfill the required conditions. However, they
learned to their dismay that their proposed law of expulsion was null and
void because, with the separation of Church and State in 1905, they had
lost all power to deport the Spiritans.
In 1933 Father Peter Gourtay became the first bishop to govern the
mission. Newspapers promptly referred to him as "the convict bishop," an
obvious reference to Guiana's infamous penal colonies. However, the
days of these inhuman prisons were numbered. In 1936 Father Adolph
Naegel, a Spiritan who had been prison chaplain for ten years and knew
all

government commission charged

the sordid details, was appointed to a

with evaluating the system.

The government concurred with

his blistering

condemnation of a penal program that never reformed prisoners but
always poisoned the atmosphere of the colony. Soon after, France's most
dangerous criminals were no longer deported to Cayenne. Instead, the
prisoners' ship began to repatriate those who had been incarcerated or
condemned to remain in Guiana.
In the 1940s in the capital of Cayenne and a few other centers everything was organized along the then prevailing patterns with a variety of
youth organizations, pious associations, study circles and other activities.
On Sundays, the great cathedral with its 1,300 seats could no longer
accommodate the crowds. Nonetheless, it remained difficult to work in a
country to which all races of the earth had contributed their share of
people, speaking a score of different languages and three types of Creole
French. Up-country, in the absence of roads, the rivers continued to be
the major avenues of communication.
In 1956 Cayenne became a resident bishopric. With the exception of
about 3,000 isolated Bush Negroes, Indians and some recent immigrants,
the entire population had

become Catholic. Yet, despite three centuries of
no native clergy .*** Efforts to arrive at

evangelization, Guiana produced

this desired result were not entirely lacking, but they hardly ever went
beyond the stage of the junior seminary Thus it would be 1970 before the
mission's clergy counted one Guianan priest (in addition to three senior
seminarians and one Spiritan Brother). ^^
.

To provide more effective coverage in the giant inland mission of
German Spiritans arrived in 1927. However, all kinds of
unexpected complications arose. It was 1935 before the Upper Jurua
region, bordering on Peru, could be entrusted to them as a separate
Brazil.

Tefe, Amazonas,

mission under the direction of Bishop Henry Ritter. Meanwhile the
''*Except Father Albert Saint-Clair (1853-1908), who left Cayenne
joined the Congregation and spent his life working in Haiti.*"

*"N.B.,

3,

at

the age of eleven,

448 n.
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situation

became more and more precarious for the remainder of the
its Prefect Monsignor Michael Barrat had to

original prefecture. In 1936

report that his eight remaining priests averaged nearly seventy years of
One by one these valiant old-timers went to join their confreres in the
cemetery of Boca de Tefe at a time when World War II made replace-

age.

ments impossible.
When peace finally came, Dutch Spiritans quickly went to the rescue.
The first contingent of fourteen men arrived in 1946, headed by Father —
later Bishop— Joachim de Lange. Abandoned river-parishes were
reopened, new ones were founded, the seminary-college was properly
staffed, and the technical school was reopened. Motorized boats made
more frequent visits to remote settlements possible, and the Brothers built
several new churches at strategic locations. Similar progress was made in
the Jurua Prelature, headed since 1947 by Bishop Joseph Hascher. Together, the two prelatures cared for about 150,000 people.
The junior seminary of Tefe, which was originally founded in 1907,
finally began to justify the hope that a local clergy could be formed. By
1950 it had provided six Amazonian priests, and four other young men
were being prepared for ordination. ^^
After closing their college in Para or Belem in 1898, the Spiritans no
longer had any establishments in the more populous and developed areas
nearer to the coast of Brazil. ^'^* But when the Dutch and German Provinces began to send more men to Brazil after World War II, the decision
was made to extend their work also to these areas and to try to establish a
Brazilian province there. ^^* Because Brazil is larger than the United
States and almost equals Europe in size, the two sponsoring provinces
could forge ahead independendy with the Germans based in Sao Paulo
and the Dutch in Rio de Janeiro. In about twelve years they staffed a score
of large parishes in the states of Minas Geraes, Sao Paulo, Guanabara, Rio
de Janeiro, Santa Caterina and the new capital city of Brasilia. By 1961,
three junior seminaries with about 150 students, one college and one
senior seminary were functioning in four different states and more than
100 Spiritans devoted their ministry to 360,000 people who had been
neglected for too long. It looked as if the new province was well on its way
to success.

'*^

•''*An unofficial effort to start a foundation in the east had been made in 1916 by Father
Jose da Silva of Portugal. The Congregation returned to Belem in the 1960s when it assumed
charge of two parishes there.*'''
"*The first Brazilian Spiritan priest seems to have been Jose Severino da Silva, who was
born in Rio de Janeiro in 1867 and became a missionary in Angola.

^^B.G., 37, 313; Rath, Die Knechtstedener Provinz, 80
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Spain

Libermann had turned his attention to the
Spanish subjects to his congregation. He was
"waiting only for the right time," but soon came to the conclusion that the
moment was not yet propitious. "Spain is not sufficiently peaceful," he
As early

as 1845 Father

desirability of admitting

said.

In 1870,

when

lack of vocations in Portugal, coupled with the desire to

for one in South Africa, prompted the
Congregation to take charge of Saint Bernard College in Gibraltar, the
intention was to attract also Spanish candidates. Gibraltar was chosen for
this purpose because just then religious orders in Spain were not permitted to have educational institutions. However, the Spiritans were disappointed in their hopes of attracting Spanish candidates to Gibraltar. They
withdrew from the college in 1872. Efforts to establish a community
elsewhere in Spain also failed. ^^
Another attempt followed forty years later. Threatened with expulsion
from France, the Congregation opened a house at Cogullada, near
Saragossa, in 1903 and set about attracting Spanish aspirants. Unfortunately, in the following year, a new law rendered its position in Spain so
insecure that Cogullada had to be abandoned.
When in 1910 the Portuguese revolution destroyed the Spiritans'
flourishing province in that country, they opened a junior seminary at
Zamora in Spain, close to the border (1913). But, primarily intended for
Portuguese candidates, this house ceased to function in 1920 when the
situation in Portugal was sufficiently improved to allow the transfer of its

abandon the Congo mission

students to their homeland.^**
Thirty long years passed before the idea of a permanent foundation in

Spain bore fruit. In 1951 the Province of Portugal opened a promotion
center in Madrid, and two small junior seminaries followed at Paredes de

Nava, near Palencia (1955), and in Valladolid (1960). Both, however, were
soon combined in one roomy establishment at Tortoreos in Galicia (1961).
When experience showed that better results could be obtained by seeking
candidates among college graduates and senior seminarians, the Fathers
did not hesitate to alter course. They abolished the junior seminaries and
made Tortereos a novitiate. Another promotion center was opened in
Barcelona in 1965, to be followed by a senior seminary at San Cugat del
Valles, near Barcelona, in 1967. The new province seemed to be well on its

way

to success. ^^

'^N.D.,

7,

223, 256; B.G.,

8,

451

ff.,

730

'«B.G., 22, 503, 679; 27, 374; 29, 760.
'^

B.G., 48, 1124

ff.;

E.P., 33,

48

f.

if.;

S.M.H.,

2,

117

ff.,

120

f'.,

172

IT.

Chapter Twelve

THE SPIRITAN APOSTOLATE
1842-1962.

1.

IN AFRICA,

A RETROSPECT

Introduction

A more

striking

title

for the present chapter would have been Two

Centuries of Apostolate in Africa: 1778-1978 for, as we have seen the first
Spiritans landed in Africa in 1778 and in the following year the Holy See
,

entrusted the Prefecture of Senegal to their care. However, premature
conflicts with the local French governors made
understaffed prefecture ineffective in founding a truly
local Church in Africa, although occasional efforts in this direction were
not lacking. For this reason it would be inappropriate to begin this chapter
with the ancient history of the Senegal mission in 1778. Moreover, 1962 is
a more suitable date for ending the chapter than would be 1978, for
Vatican Council Two, which began in this year, clearly marked the end of
an era in the Church's approach to evangelization.
The choice of the year 1842 as the starting point is rather obvious. It was

deaths, disease

and endless

this chronically

immense Vicariate of the Two
Guineas, extending along most of the continent's western coastline. As we
have seen, Libermann's priests went to work there at once and began their
sustained and purposeful attempt to plant the Gospel among the continent's black peoples. From then on, for a very long time the Congregation
continued to maintain in continental and insular Africa more personnel
than any other society. It was only toward the very end of this period, in
the year in which the Holy See created the

the late 1950s, that any other group surpassed the Congregation's com-

mitment

in personnel to Africa.**
This chapter does not intend to present detailed histories of the

tan missions

among

the

many

nations that

now

Spiri-

exist in the territories

where the Congregation worked during those 120
offer a general overview of the Spiritan apostolate

years. The aim is to
on the African conti-

nent, accompanied by a few pertinent critical remarks.
'*The Congregation's

Propaganda Fide

of December 31, 1967 showed 2,189 members working in
By then 40 Spiritans had been expelled from Guinea.
1941 do not include Portugal's "overseas provinces."

statistics

continental and insular Africa.
statistics after
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remain open to experience and to modify their approach
which Libermann had so strongly impressed on
his followers, gave the Spiritans' apostolate in Africa a "very pronounced
tendency to development": "firm directives" usually arose only "after
many years of experience," often accompanied by "great and heroic
personal and material sacrifices, diligent study and bitter disappointto

as the situation changes,

ment."'

For Libermann, as we have seen, the founding of

local

Churches

in

Africa comprised not merely preaching but also the teaching of theoretical

knowledge and

practical skills, as well as the realization that

work

should be freely accepted as an essential requirement for the full development of man's potential. These three elements constituted for him
the foundation of an environment in which truly local Churches, respectful of the peoples' own culture, could flourish. The "head" (science), the

"hand" (arts and crafts) and the "heart" (religious and social virtues) had
to be developed in an harmonious fashion. In concrete terms, Libermann's principles meant that economic, educational, charitable and social
activities should play a considerable role in the African apostolate and that
the meaning of being-a-Christian should be shown not just in prayer, but
"in action," in the everyday life of work and loving concern for fellow

human
2.

beings.

Economic Activity
Experts in mission history do not hesitate to say that the magnitude and

steady development of the economic side of their apostolate was one of
"the most striking characteristics" of the Spiritan missionary work.

1878 edition of the Society's constitutions repeated Libermann's
[The missionaries]

.

.

.

must take great care

to

do

their share in

The

stress.

promoting a

well-planned civilization and the temporal interests of the peoples ... by

them with an esteem and love for work and by teaching them
planned agriculture and the most useful arts and crafts.^
inspiring

.

.

.

Field observation tended to justify this emphasis on work. To quote just
one of the innumerable testimonies, the 1912 report of the Moyamba
mission in Sierra Leone had this to say:

For

us, material

work is a very effective way

moral training for the

to provide

children entrusted to us, to educate them, to form them in a Christian and
Catholic

way of life,

'Engel, 286.
^Engel, 116 ff.; J.

to inspire

them,

if

not with a sincere and unselfish love

Beckmann, Die KatholLsche Kirche hii neiwn Ajrika Einsiedeln, 1947, 88

Constitutions, 1878, 96, X. In later editions

of the Constitutions
omitted and incorporated in the Directoire General des Missions.

.

much

IT.;

material has been
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of work

.

.

,

.

at least

with the reahzation thai

oneself to gain an honest

it is

necessary to

work and exert

living."''

At the same time, work provided some of the economic resources
needed to maintain the missions. This point was graphically illustrated in
a 1909 report from the Lambarene mission in Gabon:
Everyone here works as hard as possible, but we have to gain our daily bread
for our problem is how to feed, dress, maintain and care, all through
the 365 days of the year, for 14 Europeans and 200 children and apprentices; how to feed, house, support and modestly pay our 32 catechists on the
allocation of 6,700 francs which we annually receive [from mission aid
.

.

.

,

societies].'*

On occasion also, there were additional reasons stemming from a desire to
induce nomadic tribes to settle down, to alleviate economic distress, and to
prevent neo-Christians from losing their faith by going to work for

Mohammedan
Plantations

The

masters.^

and Agriculture

development of the agricultural resources of the land
of Ora et Labora,
Pray and Work.^* As Dr Engel expressed it:

most

Spiritan

visibly illustrated the age-old Christian principle

Nearly everywhere we find the same picture: a mission begins on a small
scale, its means are modest, but the missionaries' delight in work and their
confidence in God are great. In an astonishing way the station grows up:
gardens with new vegetables and fruit trees never seen before by a tropical
alluring plantations of cotton, coffee and coconuts lie as a flowering
sky
.

.

.

,

has now grown up into a small village
with a church, schools, workshops, a hospital and similar institutions.^

crown around the mission which

.

.

.

Restricting ourselves to a few examples, we may name the agricultural
settlement of Ngasobil, which in two years saw five villages arise on its
lands; the tree nurseries and vegetable gardens of Thies, Libreville's

famous coconut and vanilla groves, Mayumba's banana plantations,
Landana's cornfields and superb flower gardens, Catoco's golden wheat
culture, Huila's flourishing vineyards, Morogoro's and Nairobi's famous
2*Around 1890 there was a lively controversy in Germany about the difference between
and the Spiritan missions in East Africa: the former were accused of em-

the Protestant

phasizing prayer to the detriment of work, the latter of the opposite. With the exception of
the inevitable Father Acker, vitually all participants were non-Catholics.''
^B.G., 26, 822; cf. A.P.F., 38, 33 f.; Versteijnen, op.ai., 19 (Father
^B.G., 25,416.
^B.G., 2, 490; 3, 130; 17, 701; 21, 510; 26, 84.
"Rath, Von Marienthal nach Knechtsteden II, 28-31.
,

^Engel, 127.

Horner on work).

I
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coffee plantations which gave East Africa a major export crop, Mandera's

cotton fields and rubber forests, Serabu's cola plants and date palms, and
Bahi's cattle farms.
In most cases, this economic activity gave rise to sizeable agricultural

wheat culture of Catoco gave work to a
hundred people. Like the medieval monks who civilized Europe, the
Brothers and Fathers drained swamps, cleared forests, built roads, constructed bridges and dug irrigation canals. In many instances, they sucenterprises. For instance, the

cessfully introduced hitherto

unknown

species of plants. For example, in

Sudan at Kayes, Spiritan Brothers grew "most of the European
vegetables" and at Kita their orchards abounded in such "unknown fruits"
as oranges, mangoes, lemons, cinnamon and several others.^
Special mention must be made here of Father Theophilus Klaine who,
during the forty-seven years he spent in Gabon, devoted all his spare time
to botanical and agricultural studies. "Without any exaggeration or fear
of contradiction, it used to be said that between Libreville and the Niger
no one ate a cultivated mango, a choice banana, a juicy pineapple or
sapodilla plum which was not the fruit of his unremitting labor." He also
interested Europe in aukoume, a resinous wood that makes an excellent
veneer. It subsequently became a major export item from forest-covered
the arid

equatorial Africa. ^*'

The

on which these pioneers conducted their agricultural
means drew the admiration of the early African travellers. The mission of Bagamoyo in East Africa was made worldfamous by the praises bestowed on its plantations by Stanley, Baker,
Serpa, Pinto, Emin Pascha, Baumann and Sir Bartle Frere. The Sultan of
Zanzibar himself told Father Horner: "You are the man who has made
Bagamoyo.^* Formerly it was a poor unkempt village. Today it is an
important city — thanks to the impulse you have given to the development
vast scale

enterprises with primitive

of agriculture."^^

Even among the Spiritan pioneers themselves, it is true, a few voices
were raised in protest against this emphasis on the economy of work.
Bessieux, for instance, claimed in 1846 that this sort of work might be
suitable for Trappist monks but not for missionaries, and that the moralizing influence Libermann attributed to work did not find confirmation in
experience. Ten years later, however, his own further experience had
converted him so thoroughly that Libreville — his residence — became an
outstanding example of the developmental approach. Meanwhile he had
^*Bagamoyo

later lost

its

importance

to

Dar

es Salaam.

«B.G., 4, 615; 19, 267; 25, 315; 13, 781 f.; 15, 574; 1 1, 481; 24. 445; 17, 622; 16, 749; 20. 657;
25, 336; 31, 357; 48, 396 f. (cotton culture in Senegal).

902 f.; 18, 357, 371.
Le Gallo, "Le Pere Theophile K\a\ne

*'B.G., 11, 717; 30,

'"C.

327.

"B.C.,

11.

717;

F.

Versteijnen,

o/7.n7.,

22.

"

Le Naturaliste Canadien

,

vol. 77, 1950,

pp. 330,

TO THE ENDS OE THE EARTH

436

been raised to the rank of bishop. Despite his episcopal dignity, he did not
hesitate to go out with pick-axe and shovel to work side by side with the
mission boys in clearing the land and preparing it for cultivation. It was an
effective reply to the complaint registered by some parents that he was a
"slave-driver"

who made

their children

work but refused

to

touch a tool

himself.

Materially also the approach was a blessing for the Africans themselves.

For example,

in

Tanzania and Kenya many growers

still

produce the

"mission coffee" strain introduced there a century ago by Holy Ghost

Fathers and Brothers.^
Technical Schools

and Workshops

Trade-schools and workshops to teach the various arts and crafts by
which people can raise themselves to a higher standard of well-being also
featured prominently in the African apostolate. It is in these schools and
shops, as well as in agriculture, that most Spiritan Brothers made their
best contribution to the Congregation's

work

in Africa.

equipped technical school began to
function in Senegal. It comprised departments for woodworking, tailoring, shoemaking and printing. Following this example, many Spiritan
missions undertook similar works. Among the most important of these
early technical schools were Ngazobil (Senegal), Boke (Sierra Leone),

As

early as 1852, a rather well

Onitsha (Nigeria), Libreville (Gabon), Huila (Angola), Simonisdale
(Kenya), Bagamoyo and Zanzibar (Tanzania). ^^
Some of these became quite famous, as for example, the establishment
at Onitsha which, under the expert direction of Brother Armand Nickler,
was flooded with orders from the government; the mechanical shops at
Zanzibar, where Brother-Director became the technical advisor of His
Royal Highness the Sultan; the shops of Ngazobil, which functioned as a
kind of Public Works Department for all Senegal under the guidance of
Brother Fulgentius Defrance — a former railroad engineer of the ParisDieppe line, who spent more than seventy years in Africa; the center at
Huila which, as early as 1892, had sections for woodworking, tailoring,
brickmaking, tanning, shoemaking, brewing, printing, a water mill, and

soon added weaving to its list.^^
The purpose of all these technical schools and workshops was clearly
expressed in 1857 in a report on the new school in Gambia: "This work is
economically a blessing for the land, a good source of income for the

'^Engel 128 ff.; Koc\ue%,LePwnmerdu Gabon 223 ff.; M.C., 23, 560; A. P.P., 49, 209 f.; J.A.
Kieran, "The Congregation and the Coffee Industry in East Africa," Cor Unum, ]u\y, 1966,
,

20

ff.

i^Engel, 122

ff.;

B.C.. 12, 418; 26, 820; 24, 146; 16, 367; 14, 580; 27, 395

'^B.G., 24, 146; M.C., 12, 314; B.C., 16, 651

ff.

f.;

3,

462.
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support of the mission, and a powerful factor in the religious regeneration of the people."*^
In general, the results achieved by these schools lived up to expectations. For instance, in 1907 Nigeria reported not only that its workshops
were famous, but also that they produced the best Christians. This does

mean that everything went perfectly and without failures. At times too
many of the boys loved freedom and idleness; occasionally there were
not

reports of strikes

and

revolt against the discipline involved in learning a

which not even the threat of expulsion could counteract. It would
have been surprising if such things had not happened. After all, they
occur also in Europe and America. As time went on, African craftsmen
began to teach in these schools and various governments also provided
opportunities for technical training. But as late as the mid 1950s more
than 200 trade-schools still functioned under the Church's auspices in the
trade,

Spiritan missions of Africa. ^^

3.

Educational and Scientific Endeavors

The importance Libermann attached to schools found an echo in the
1878 edition of the Congregation's constitutions, which went on to urge
the missionaries "to pay special attention to the children of chiefs and
other leading personalities of the land so that later on their influence
might be put to use for the benefit of the people." These directives did not
fall on deaf ears, for a recurrent theme in the reports from the missions
which we give top priority. ^^
Apart from the technical schools considered above and the seminaries,
which will be studied later, the educational endeavors could be classified
as bush schools, standard grade schools, secondary schools, teachers'
training schools and colleges.

was: the schools are a

work

to

Bush Schools and Standard Grade Schools
Generally speaking, the bush schools were limited to teaching the

first

elements of religion, reading, writing and arithmetic, and all these subjects were taught in the local language. Nearly every mission residence
had a large number of such one-room schools scattered throughout its
outlying areas. They were visited regularly by the Fathers or by trusted
African teachers. All instruction was given by catechists or lay teachers
who generously sacrificed, at least for a few years, the attraction of better
'•^B.G.,

1,

138.

f.; 30, 654; C.A., 1955-56.
1878, 96, VI; Engei, 88 ff.; Beckmann, o/>.n7., 164. For attention to the
children of indigenous leaders, see B.G., 1 1. 470 ("school for nobles"); 13, 906; 21, 513.

'«B.G., 24, 146
^''Constitutions,
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jobs elsewhere in order to help establish a Christian society among their
own people. Their salary was meager — barely sufficient to cover their
basic needs.

Although such schools were quite primitive, they were very
masses to an elementary level of knowledge

efficient tools in raising the

and of Christianity.

The

standard grade schools functioned in more heavily populated
program followed the requirements laid down by
the civil authorities and normally they included the study of a European
language. In many places, notably in the British, Belgian and Portuguese
colonies, these mission schools were supported in whole or in part by the
government. The total number of both bush and grade schools in the
Spiritan missions increased as time went on, especially after World War I:
by 1960 it amounted to about 7,000, staffed by 30,000 teachers and
centers. Usually, their

enrolling one million students. ^^

Secondary Schools and Colleges

As economic development progressed, creating a need for Africans
capable of staffing governmental, industrial and commercial offices, secondary schools and colleges began to multiply quickly. In the mid 1950s
there were more than 350 of them in the Spiritan missions of continental
and insular Africa. Moreover, large numbers of teacher training schools
had to be founded so that there might be competent personnel capable of
handling the surging flood of African youngsters in quest of knowlThe school system of the two dioceses of Onitsha and Owerri in
Nigeria alone absorbed more than 8,000 teachers. It is not surprising,
therefore, to learn that the Spiritan missions counted more than one
hundred of these pedagogical institutes in Africa.^*^
After World War II, serious consideration was given to the idea of
founding Catholic universities in Nigeria and East Africa. The first step in
this direction was taken in Tanzania in 1950 when the Irish Holy Ghost
Fathers, collaborating with qualified Africans, staffed a new top-level
college at Pugu. In Nigeria, where the Congregation was already charged
with a dozen colleges, they asked American Jesuits to assume this burden.
In the rapidly changing situation of the 1960s, however, these attempts
had to be abandoned.^'
Generally speaking. Catholic education developed better in British
than in French territories. The reason is not hard to determine. Although

edge.^*

^*Among

must be made of Father
Nigeria and Father Michael Witte in East Africa."*

the Spiritan pioneers of education in Africa mention

Leo Lejuene and Bishop Shanahan

in

'"C.A., 1959-61.

"*A.

1974

de Jong, Michael

Witte, C.S.Sp., Pionier

(diss.).

^''C.A.,

1955-56.

^'B.G., 40, 373

f.;

44,220.

van het schoolwezen

in

Oost Afrika, Nijmegen,
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there were at times conflicts between colonial government and mission
about the school system, e.g., in Tanganyika in the 1920s, in general the
British authorities supported the mission schools so that the country
might develop more rapidly. And in 1928 the Apostolic Delegate Arthur
Hinsley in East Africa urged the missions to maximum cooperation:
"Collaborate with all your power; and where it is impossible to carry on
both the immediate task of evangelization and your educational work,
neglect your churches in order to perfect your schools." French authorities, on the other hand, often evinced open hostility to the mission
schools.^* This situation, however, began to improve considerably around
1940.22

Negative Aspects
Several complaints about the school emphasis

may be recorded

here.

The first was that when attention focussed on the schools and education in
Nigeria, many of the Irish Spiritans there lost the close contact with the
people

at large

which used

to characterize their

French and Alsatian

however, was largely unavoidable, at least
with respect to the priests working in the schools. A full-time educational
assignment restricts personal contacts mostly to students, parents, and
teachers; it leaves little scope for extensive involvement in other work.
Another reproach is that by teaching all subjects in a European language the missionaries contributed to the destruction of the indigenous
culture. Here it must be pointed out that school requirements were set by
predecessors. 2^

This side

effect,

the various colonial governments. If a government did not allow the use of
local languages— one of the criticisms made of Portugal — then the mis-

comply or to abandon all education. In Angola they
obtained at least the freedom to give religious instruction in the people's
own language. Where the government left freedom to teach the local
sions either

had

to

language, the Spiritan missions generally did not neglect it in their
schools. For example, in East Africa the Swahili Readers by Father Alphonse Loogman were used so widely in both mission and government
schools that

more than two

million copies of

Sometimes the students themselves and
instruction to be given in their

them were

distributed.

their parents did not wish

own language. The Igbo people of Nigeria

^* As late as 1950, the Catholic schools of Nigeria's Owerri diocese (population 2.500,000)
alone enrolled about 95,000 pupils, while all government (52%) and mission (48%) schools
of French Equatorial Africa (population 4.000,000) had only 70,000. The total school age
population in French Equatorial Africa was about 600,000, in Owerri about 375,000. The
two Spiritan dioceses of Onitsha and Owerri combined (population 3.750,000) had about
150,000 students— 12,000 more than all government (76%) and mission (24%) schools in
French West Africa (population 19.000,000).

"Engel, 92

ff.; Groves IV, 115 ff.; B.G., 42, 130 f.; 43, 54. For footnote 5* see B.C., 42, 130
C.A., 1949-50; B.C., 45, 120; Annuaire des Missions catholicfues d'Afrique, Dakar, 1957, 140,
334, 392.
f.;
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The primary desire of the students was to become
The Protestant Church Mission Society used the Igbo

are a case in point.
Hterate in English.

language as a vehicle of education, while the Spiritan school system used
English. As a result of the students' preference for English, the Church
Mission Society lost the "school race." Yet, who would maintain that the
Igbo people's culture was lost because of their acquired proficiency in
English? A viable culture is dynamic enough to grow rather than perish
through contact with other cultures.
Another complaint is that, at a time when even a grade school education
was exceptional, its recipients could easily think themselves as above
manual work. They flocked to the centers of government and commerce,
where their exaggerated expectations usually met with keen disappointment. Such malcontented and pretentious individuals sometimes discredited the mission schools. They did not at all turn out to be the elite at the
service of their community envisioned by Father Libermann. Other Spiritan missions, however, especially in British territories, noted with satisfaction that their former students did not give rise to such negative comments.
Finally, when mission convent schools were watered-down versions of
their European counterparts, the girls' education easily degenerated into
a superficial varnish of lady-like accomplishments—just enough to make
them attractive to lonely colonialists in search of a temporary mate. It
could then happen that the vicar apostolic had to move heaven and earth
to make the Sisters change their educational methods. Fortunately, this
kind of situation was not the general rule.^^
Scientific

The

Work

principle governing Spiritan scientific contributions to

knowledge

about Africa and its peoples was clearly stated in 1874 when the French
government asked the Congregation to impress on its members the importance of such work and offered to pay expenses for it:

Our main

.

.

.

purpose

...

evangelization.

is

.

.

.

The

rest

can only be of

Nevertheless, ... we should not remain indiffersecondary importance.
There are some, such as linguistic studies,
ent to the interests of science.
which readily fall within the scope of desirable occupations that contribute
to the success of the apostolic ministry .^'^
.

.

.

.

.

.

A detailed examination of this scientific work would be of interest only to
specialists.

We

will

therefore limit ourselves here to a few of the

more

significant items.
^^Isichei,/! History of the Igho People, 173.
^•"Groves IV, 120; Isiche'i, op. c it., 176; Joseph

69

B.C., 20, 341; 31, 199.
25B.G., 9, 857 ff
ff.;

houchaud, TEglise en Afrique

tioire , Paris,

1958.
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Geography. Geographical contributions date mostly from those earlier
days when large areas of Africa were still blanks on the map. Most
outstanding were the fifty-five maps by which Bishop Augouard and
others charted large sections of the upper Congo and Ubangi rivers for
the first time. Basing themselves on fifteen years of navigating these
rivers, they prepared their maps "in accord with the best astronomical and
cartographical methods." The results were so good that the geographical
society of Paris granted

printed the

maps

at

its

them

the Fournier Prize

own expense. Other

and the government

Spiritans designed charts of

the Stanley Pool area, West Sudan, Angola, the interior of

Ubangi and

part of East Africa.

Often, however, their geographical work consisted in the correction of
maps published by hasty explorers who had not fully understood their
guides. As Le Roy pointed out, "The geographical maps of new lands so
reverendy received by learned societies from the hands of explorers
crawl with errors. Generally, out of ten names there are not more
than two that are correct. I could refer here to a certain map where one
can see as geographical names words whose translation is: "That's a

literally

:

mountain," or "Quit bothering me," or

"I don't know."^**
Natural History Several Spiritans showed great interest in Africa's flora
and fauna. Thus Father Klaine became a botanist who not only success.

introduced new plants into Africa, but also enriched several
with thousands of new specimens. Others, such as Sacleux,
Tisserant and Sebire, published scholarly studies of African botany.
Brother Francis Ruber became a specialist in African bees with several
fully

museums

small books

and

articles to his credit.

In grateful acknowledgment,

taxonomists named more than 200 genera and species after Klaine and
Sacleux each, and still more after Duparquet, Antunes, Tisserant, Le Roy,

Raimbault and others. ^^
Ethnology and History. Even more than in rivers, plants and animals, the
missionaries were interested in the peoples around them. As a result,
several became recognized experts in ethnology and anthropology.
Among these we may name Archbishop Le Roy, who acquired his scientific reputation by his pioneering but now superseded studies about the
pygmies and the religion of the primitives. In 1906, he wrote the opening
article of the new International Review of Ethnology and Linguistics: Anthropos. Other ethnologists of their time were Henry Trilles, Anthony
Horner, Charles Sacleux, Joachim Alves Correia, Charles Tisserant, Constant Tastevin, Albert Sebire, Charles Duparquet and the recently deceased Charles Estermann. Several of these, after returning from Africa,
Trilles,

2«B.G., 25, 26; G. Beslier, L'Apbire du Congo, Mgr. Augouard, Paris, 1926, 159; J. Daigre,
Oubangiit-Chan, Issoudun, 1950, 180 f.; M.C., 12, 545 ff.; 19, 256; 22, 157; Le Roy, "Le role
scientifique des missionnaires," /ln/Aro/>05, vol. 1, p. 5.
"C. Le Gallo, "Le R.P. Charles Sddeux," Le Naturaliste canadien, 1950, 96 fL and "Le Fere
Theophile Klaine," o/?.n7., 318 fL; B.M., 17, 820; 18, 38 L, 280; 19. 331; E.G., 45, 56.
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became professors or lecturers in their specialized subjects at universities,
while others published their findings in the form of books or articles in
Anthropos or other learned journals.
As for the history of Africa's new nations, the steady stream of writings
from the missions constitute rich source materials. In addition, there is
the added wealth of information contained in diaries, studies, reports and
letters preserved in the various archives of the Congregation and other
similar depositories. Although a study of these sources will reveal that the
missionaries harbored many of the prejudices of their times, the value of
^^
these papers cannot be disputed.
Linguistics. Nothing reveals the soul of a people as

much as the tongue it

speaks and nothing is more conducive to intimate contact than a thorough
knowledge of its language. It will hardly surprise anyone, then, that some
of the best Spiritan contributions lie in the realm of linguistics.^^
If any of the missionaries had doubted the usefulness of such studies,
he was urged on by the pressing recommendations and even strict orders
of his superiors to learn the local languages. Schwindenhammer, for
instance, in indicating the purpose of a new African residence, used to
add to conversion of the people the words: "and therefore the study of the
native languages." His successor in the generalate, Emonet, called this
study "the first duty" of newly arrived missionaries and warned that
"anyone who neglects the study of languages fails in an essential point of
his duty." Superiors of the various missions emphasized the same point
that any new arrival who had
made sufficient progress after two years in learning the local language

and some even went so far as to make it a rule
not

should be dismissed from the mission.''*'
It stands to reason that not all Spiritans became linguistic experts or
even fluent in the African language of their area. Some were satisfied with
an elementary acquaintance; others did not even attempt to learn it. For
example, the official Visitor of the Nigeria mission complained in 1907
that the Fathers had litde or no knowledge of the local tongue — a situation
that did not improve thereafter, especially among those engaged in education. Generally, however, the missionaries did not fail in their duty in

although the bewildering multitude of dialects and lanproximity certainly was a discouraging factor. ^^
When, after months of hard work, the Fathers came to know a language, they were often dismayed by its real or apparent primitive characthis respect,^*

guages

in close

^^For a listing of writings about Africa by Spiritans see B.M., vols.

supplements.
^^Engel, 46

ff.;

Beckmann, op.dt. 201
,

ff.;

J.

Wils,

17, 18

and

"Het taalkundig werk der Paters

19,

and

v.d.

H.

Geest," Libennurin Herdenking. 125 ff.
='«C.S.. 3, 19; 21, 37 ff.; C.E., 3, 37 f.
^'A. Raponda Walker, "Le doyen des pretres africains vous parle," Spiritus, 1961, no. 8,
281; Arch.C.S.Sp., 191-B-IV: visite provinciale de 1907; B.C., 32, 424; Isichei, o/;.«7., 176.
^^The 1930 Spkitan Bibliographie (p. 5) lists sixty titles in the following languages of Gabon
alone: Pongwe, Fan, Duma, Galoa, Eshira, Bulu, Kota, Mbete, Ivea, Ndumu and Kombe.
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needs of everyday life, it seemed to
and notions which they considered necessary for the
expression of the Christian faith and Christian thinking. Thus their
linguistic task became more than a simple study of an existing language.
They had to work also toward the unification of dialects into a single
language, the promotion of more universal languages, such as Swahili in
the East and Lingala in the West, and above all at the enrichment of these
languages by strengthening them with new words or new meanings
hitherto unknown to their users. European languages have been formed
in the same way. If one were to remove from English all words and
meanings of foreign origin, most of this language as we know it would
ter.

suitable for the simple

lack the vocabulary

disappear.

One may shudder at the enormity of the task faced by the early priests
who faced such a multiplicity of languages in Africa when one considers
that it took ten years to translate the Our Father into the fully developed
language of Java and that Father Maillard, so admired by

his

Indian flock

for his expertise in their language, could never arrive at a satisfactory
translation of such an apparently simple sentence as the baptismal for-

mula into the Micmac tongue of Nova Scotia. The dismay and frustrations
inherent in the work of translation need not surprise us. After all, a
language has culturally-conditioned meanings, and their transposition
into an unrelated language may require a total rethinking of the original
thought which, itself, was perhaps expressed under altogether culturally

different conditions.

more
European

Similar difficulties are encountered even in cultures which are
closely related than those of

Europe and

Africa. Continental

A. often complain that English lacks the
And at one time the late
Cardinal Mercier caused some commotion by declaring that Dutch or
Flemish was unsuitable for the expression of philosophy. His verdict,
however, did not stop Dutch and Flemish thinkers from making their
contributions to philosophy. In a similar way the trans-cultural expression of Christianity in African languages will of necessity have to be
perfected by the Africans themselves. On occasion, the cultural mistranslations can even be dangerous. For instance, the use of the Kikuyu word
"kurua" for circumcision is said to have contributed to the formation of
separatist African Churches. ^^
The Spiritans' contribution to African languages amount to more than
500 tides in about seventy languages. Among these are some 200 grammars and dictionaries, and a large number of practical books, such as
guest professors in the U.

words they need

S.

to express their thought.

and school texts. Some are
monumental studies, such as Sacleux's

Bible translations, prayer books, catechisms

badly printed litde works; other

'L.

Leaky,

Mau Man and the

Kikuyu, London, 1952, 90.
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Swahili dictionary*^* and Albino Alves'
restricted use, such as Lemble's work
in Tanzania.

4.

Bundu dictionary. A few had

in the

very

cHck language of the Sandawe

Works of Christian Charity
Christian solidarity with the victims of disease or rejection by their

fellowmen always played a prominent role

works of charity

.

in the

approach

to evangeliza-

missions the Spiritans inaugurated their activity by

tion. "In nearly all
.

.

,

the care of orphans, the poor, the sick and the

more than anything else, often opened the eyes of
the meaning which Christianity could have in their lives. ^^

lepers." This care,

many people
Care for

to

the Sick

Without hesitation, priests. Brothers and Sisters devoted themselves to
when dangerous epidemics struck. To give but one example, in
Senegal and Gambia recurrent yellow fever epidemics in 1866 killed nine,
in 1867 fifteen, and in 1900 nine of the missionaries who ignored personal
risk in caring for the victims of this dread disease. The routine assistance
to the sick was generally given by qualified Sisters, both European and
African. Their charity made a profound impression. As Julius Nyerere,
the sick

who became a Christian at the age of twenty,
have always admired the Sisters more than anyone else. In
their dedication they remain an example for all citizens. "^^
Special care was devoted to the victims of Hansen's disease (leprosy)
long before colonial governments paid attention to the problem. In the
President of Tanzania,

testified: "I

mid 1950s the Spiritan missions in Africa still cared for thirty-three
colonies of sufferers from this affliction. Virtually all other care of the sick
was channeled through the dispensaries and small hospitals attached to
mission stations. These provided extensive service. In 1956 alone more
than four million patients had recourse to the 421 dispensaries and
hospitals maintained in the Spiritan missions of continental Africa. While
generally primitive by western standards, they offered the best medical

intellectual activity in modern East Africa has any work been
compare with the monumental Swahili-French dictionary by Sac-

what sphere of

''*"In

produced

to

Krapf, Steere, Taylor and Sacleux were intellectual giants in comparison with
Harries, of the
School of Oriental and African Studies of the University of London. ^^

leux?.

.

.

whom the well-sponsored intellectuals of today are puny weaklings." Lyndon

^*Tanganyika Standard, 10 Sept., 1963. See also Walbert Biihlmann, "P. Charles Sacleux,
und VJ'issenschaMer, Zeitschriftfiir Missionsii'issenschaft, 4, 17 ff.

C.S.Sp., Missionar

35Engel, 134

ff.;

"•'Engel, 138;

Nyerere).

"'

Beckmann,

op.a^.,

108

ff.;

B.C., 16. 294.

W. Biihlmann, The Missions on

Trial,

Maryknoll, 1979, 148 (quotation of
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Liberation of Slaves

The 1878 edition

of the Congregation's constitutions impressed on the

missionaries their duty "to fight slavery" and above all the shameless slave
trade, ... to redeem as many as possible of these poor slaves, especially
children, so that they can be educated in a Christian way." During the first
decades of their existence, most of the early Spiritan boarding schools in
Africa were filled in great part with former slave children. Since popular
indignation against the horror of slavery had swept over Europe, Propaganda Fide was able to allocate large sums of money for the redemption
of slaves. The Bagamoyo mission alone bought 319of them between 1884
and 1888, and another 300 in 1893 and 1894. Similar programs of re-

demption existed

other missions. ^*^
Nonetheless, the ransoming of slaves did not always proceed without
difficulty. In Senegal, the local governor accused the Fathers of trafficking
in slaves and forced them temporarily to reduce their purchases until the
ridiculous complaint could be disposed of. A similar complaint reached
London in 1881, and the government warned the British consul in Zanin

looked with favor on the missions'
interventions on behalf of the slaves and assigned to them entire human
cargoes of captured slave vessels. Liberated slaves were taught a trade or
agriculture in the mission unless they preferred to make the dangerous
trip back home, and the children received a suitable education. Once they
had grown up, they settied in special "freedom villages." In the earlier
days such villages often constituted the only Christian enclaves in the
zibar.

But the

local British authorities

area.^**

An

Obstacle

to

Christianization?

Although the ransoming of slaves does not seem to need a defense, one
legitimately ask whether the large-scale efforts in this direction did
not constitute more of a hindrance than a help to the incarnation of
Christianity in Africa. The story of the Nigeria mission under Bishop
Shanahan provides at least a partial answer to the question.
The Anti-slavery Society had collected enormous sums for ransoming
and educating slaves, and Propaganda Fide then allocated these to the

may

various missions.
this

money was

To

to

satisfy the intentions of the donors, it specified that
be used for the purpose for which it had been given.

"C.A., 1955-56.
^"Constitutions, 96, X; B.C., 11, 707; 17, 656; A.P.F.. 35, 125, 130; 39, 24.

3«Engel, 157; Versteijnen,

o/>.n7.,

12

f.,

17-22.

TO THE ENDS OF THE EARTH

446

this condition, however, meant that the misspend most of their time caring for a few thousand
while neglecting the free population. At the same time, by

Rigorous adherence to
sionaries

had

to

hberated slaves
the then prevailing African standards, slaves constituted the dregs of
humanity. How could one hope, therefore, that they would form the
nucleus of a Church which would one day encompass the whole people?
To remain faithful to the purpose of establishing a local Church in
Nigeria, Shanahan maintained, one had to concentrate on the free people

and make them
slavery at

its

truly Christian.

This method would destroy the

evil

of

very root. For this reason he wanted to use the anti-slavery

funds to build a school system for both free and slave children. His view
was opposed by Propaganda, not because it disagreed with the bishop, but
because its hands were tied by the donors' intentions. After a long exchange of letters, however. Propaganda silently tolerated the bishop's
more efficient use of these monies.
His own method of approach proved its effectiveness by the splendid
results it achieved in a short time. Europe's overconcern with fighting
slavery directly appeared to be treating symptoms rather than attacking
the cause and, in the process, delayed the incarnation of a truly Christian
spirit in the areas involved. Father Joseph Daigre indicates that this
situation was not limited to Nigeria alone. Writing about Ubangi, he said:
"We were quickly forced to realize that it may be humanitarian to ransom
slaves, but the idea of building a society upon them and the belief that a
country can be Christianized by converting slaves is wholly absurd."^**

5.

Catholic Press and Youth Organizations
Catholic Press.

For

many

years the output of the local presses in the

Spiritan missions of Africa did not include any newspapers.

There was

not yet enough need for them and the mission staff was too small to
engage in the editorial work required by periodic publications. The first
Catholic newspaper, the Echo de Saint Louis, appeared in 1906 when

French anticlericalism in Senegal made it necessary to find a new way of
keeping in touch with the people. This early paper was succeeded by the
interdiocesan weekly Afrique Nouvelle published in Dakar. The same mission also launched the monthly Horizons Africains and a few parochial
church papers. Other vicariates followed suit by starting weeklies or
monthlies, such as Catholic Times in Kenya, The Sierra Leone Freeman in
Sierra Leone and the biweekly The Leader in Nigeria. By the mid 1950s,
these papers numbered sixteen.
Of this total only three appeared in an African language. The oldest of
these was Rafiki Yetu {Our Friend), a. monthly founded in 1925 by Father
"'J.

Jordan,

op.cit.,

89

ff.;

Diagre, Oubangui-Chari

,

175; B.G., 41, 556.
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of the main reasons for the general use of
newspapers was undoubtedly the Babylo-

in these

nian multiplicity of tongues in Africa.

It

was often impossible

to find

enough

subscribers for a paper in one particular language. Moreover,

Africans

who had become part of the newspaper reading public generally

one European language well enough to enjoy a paper in
It may be added that the Catholic papers
usually had some sections written in one of the local languages.^^
Youth Organizations. The first attempts to introduce Catholic youth
organizations also were made in Senegal in 1906. Other parts of French
West Africa followed suit when local schools were secularized by the
government. A "Catholic Circle" arose in St Louis, Senegal, and organized
its own orchestra, held musical soirees and put on theater plays. Conakry,
French Guinea, achieved such success with its brass band, its loan library,
recreational evenings and the sports club it began in 1908 that competing
groups were vainly started. Before World War I, in Brazzaville, the Spiritans built a special youth center, equipped with athletic fields, reading
rooms and a theater with a seating capacity of more then 3,000. This
center was regularly visited by six to seven hundred youths and also
served as a means of fostering Catholic marriages. Strangely enough, the
same approach failed miserably in Rufisque, Senegal, and in Gabon only
'^^
the dramatic groups were successful.
work,
however, began only in the period
The great expansion of youth
increasing urbanization and
War
II,
when
immediately preceding World
imperative. The Frenchof
work
its inherent problems made this kind

knew

at least

English, French or Portuguese.

controlled territories reported especially great activity in this type of
work. For example, the 1951 report of Sacred Heart Parish in Dakar

resembled that of a well-organized European parish of that era: it
had scout troops, sports-clubs, young workers groups, a boys' center, a
young men's center, its own cinema, etc.
Other city missions followed similar patterns. In Duala, Cameroons,
after World War II, Catholic Action was reorganized. One monthly day of
recollection was added as a special feature to its numerous branches in
order to counteract growing materialism. In Brazzaville, near the famous
"African Gothic" Cathedral of St Ann, Father Lecomte constructed a
sports arena that seats 20,000 and boasts a huge swimming pool."*^
In the Spiritan missions outside the French sphere of influence this type
of youth work did not play the same important role as appears to have
been the case in French territories. It may well be that in these areas the
school system still achieved the same end at that time.
closely

'B.G.. 24, 24

42, 100 f .; E.P., 31, I, 83; B.C.. 33, 32.
B.G., 24, 23; 25, 207, 276; 27, 157; 30, 656.
'B.G., 42, 106, 358 f.; 43, 24; Bouchaud, o/).«/., 45 ff.

^Engel, 216

f.:

f.;
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We

must now turn our attention to activities which refer more directly
preaching of Christ's message in the parts of Africa that were

to the

confided to the Congregation's care to see how the Spiritans estabHshed
there an effective evangelical presence, what they did to foster a Christian
way of life in the home and society, and the efforts they made to let the
Church become truly African under indigenous leadership. These aims

were, of course, also implied in the whole of the above-described activities.
It may not be superfluous to add that in much of what they did the
missionaries were guided by the theological views that were current in
that era.

6.

Effective Evangelical Presence

In the first decades after the arrival of its missionaries in "the Two
Guineas," the Congregation could do very little to staff effectively the
whole of that immense territory. An inexorable death rate kept the
complement of men pitifully small. Nevertheless, these valiant pioneers
under Bishop Kobes made plans for covering the northern area with a
network of residences: one in every five leagues of his vicariate. But, as we

have seen, constant misfortunes kept wrecking new missions, and

at the

bishop's death only four stations survived him.
It

was only around 1880 that the Spiritan missions successfully began

systematically to divide their territories into sectors with a central resi-

dence surrounded by a large number of auxiliary stations. As a rule, such
residences, occupied by from two to four priests and one or two Brothers,
were located at carefully chosen points that offer facilities for travel in all
directions. The auxiliary stations generally consisted of a humble chapel
and a bush school staffed by a catechist. These were located in villages
which showed interest in the mission and offered some hope of conversion. Each string of stations along a river or jungle track was regularly
^^
visited by one of the priests in the central residence.
The system proved successful when the personnel of the residence was
sufficiendy stable. Sickness and death, however, all too often led to
freqixent transfers of priests and thus prevented them from becoming
familiar with the peculiarities and special needs of their sectors. Worse
still, it

often obliged the priests to waste valuable time by learning

languages and

The

new

dialects.

staffing of a large territory with relatively few

men meant that

the

priests were absent from the central residence most of the time — up to an
estimated 200 days a year. They has not only to supervise the catechists,
but also to administer the sacraments and visit new areas to awaken there

•^Engel, 15

ff.
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the desire to have a catechist. Moreover, if the central residence contained
and social works, the shortage of personnel forced

several educational

them to make a choice between intensive work on relatively few people
and extensive coverage of the many Usually the result was a compromise
until more adequate personnel made it possible to work both intensively
and extensively.
.

than covering the land with a network of
stations was gaining the confidence of the people A sure sign of success in
this respect was the population's tendency to select a priest to arbitrate
their disputes. They came to look upon the priest as one of their own and

Of greater importance even

.

on

several occasions

went

so far as to elect

him

as their chief.

Thus, for

example, the Nkomi people in Gabon solemnly
the Renima (general king) of their land to whom all local kings deferred
for important affairs; the chiefs of the Dioba in Senegal chose Father
Jouan as their leader; and in Tanzania's mission of Tegetero the popula^^
tion made Father Bukkems their headman.
installed Father Bichet as

Preaching

The

the

Gospel and Baptizing

direct preaching of the Gospel to non-Christians always featured

in the Spiritan apostolate. It varied

from formal sermons

to

an assembled

populace to simple discussions in the evening before a hut. Incidentally,
type appealed gready to the African's love of debate and
palaver. Here and there, litde gifts were distributed as further incentives
to attendance and friendly chiefs were sometimes asked to use their
influence in making people come to listen. This early practice of giving
this latter

litde presents constituted a

bad policy with long-lasting

hampered

effects. In Sierra

the growth of local

Leone, where it had been adopted, it
material support for the Church, and thereby kept it dependent on
outside grants when it should have become self-supporting.^''
The subject matter of such first sermons and talks was, of course,
limited to the most elementary points of Christian and Catholic doctrine
and prayers, such as the Creed, the Sign of the Cross, the Our Father and
Hail Mary. Those who showed interest were then invited to come to the
catechumenate for further instructions.
The catechumenate was the period between a prospective convert's

become a Christian and his actual baptism. Its conditions
and length depended on the vicars apostolic appointed by the Holy See,
but the Spiritan Generalate counseled against two extremes: on the one
application to

hand, that of admitting people after insufficient instruction (which could
result in many baptisms but few true Christians) and, on the other, that of

•^Engel, 32
20,247.
"Engel, 56

B.G., 19, 374

ff.,

45

ff.;

B.G., 43, 123.

f.;

{ci.

RcvurfranQaise d'histone d'Oiitremer, 1974, 395

f'f.);
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demanding

much

so

that

rendered the mission's

The

it

work

discouraged most candidates and thereby
fruitless."*^

Spiritan bishops in Africa at

first left

it

to the individual priests to

determine the length of the catechumenate. Only after the bitter disillusionment of numerous lapses, did the early missionaries learn the wisdom
of going slow. Then they began not only to scrutinize the candidate's
knowledge of the faith but also to demand positive guarantees that he
would be able to live up to that faith. For instance, in Thies, Senegal, they
did not dare to baptize a hundred well-instructed candidates because it
was not yet feasible for them to live as Christians, and in another mission
they turned away a number of well-prepared girls who requested baptism, solely because they were likely to be given in marriage to polygamous
husbands.
By 1920, in Senegal and Gambia the minimum duration of the
catechumenate was two years, and French Guinea, which in 1907 was still
satisfied with eighteen months, raised its minimum also to two years after
World War I. The Nigerian mission, which at first limited the catechumenate to one year, increased the time gradually until in 1918 it attained a
duration of from three to four years or even longer. Other Spiritan
missions showed the same trend. Keen disappointments after hasty baptisms in the earlier days caused the Spiritan missionaries in Angola to
demand one year probation and then later a minimum of two years. In
East Africa, where in 1892 kind-hearted Bishop de Courmont accepted
one month, a three-year catechumenate became the rule for adults in
1912. The results reached by this apparent severity amply justified the
praxis.^^

Before being admitted to baptism, a candidate had to pass a strict
examination by a priest, although of course his age and intellectual ability

were taken into account. Those who

failed

— and

they could

amount

to

one-third of the applicants— would have to wait several months before

being allowed to present themselves again. Finally, to impress the converts
with the importance of their decision, local regulations often prescribed
that the baptismal ceremony take place on a solemn holyday and that it be
followed by a little feast in honor of the new Christians.
With respect to children and adults in danger of death, the missionaries
followed the general rules of the Church: they baptized all children in
danger of dying unless prudence forbade and they required only the
barest minimum of knowledge from moribund adults who wished to
receive the sacrament. The number of such emergency baptisms— which
were performed also by laypeople — was very high. In St. Louis, Senegal,
one person baptized 500 dying infants between 1877 and 1881 and her
case was not exceptional. Exact statistics obviously are not available, but in
*^B.G., 29, 692

f.

*«Engel, 63

B.G., 17, 249; 30, 427; Directoire general des Missions, Paris, 1930, 126

ff.;

ff.
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mid 1950s more than 30,000 such baptisms were reported in the
Congregation's missions.'*^

the

Building

To

A

Christian

Community

build a Christian community, the Spiritan missionaries relied heav-

on boarding establishments, the fostering of Christian family life,
separate Christian villages, and the Church's disciplinary, sacramental
and devotional practices.
Boarding Establishments Arriving in Africa before there was even a hint
of a Christian community, the early Spiritan missionaries in nearly all
their residences gathered children — usually ransomed slaves at first — to
five with them as boarders. Then they tried to inculcate in them a love of
work and a practical approach to Christian living. It was a heart-breaking
task, beset with many failures, but seemed to them to be the only way to
ily

.

make

a beginning.

Not everyone possessed the necessary patience for this slow uphill
educational work under a broiling tropical sky. A few were too easily
inclined to have recourse to the stick to enforce their teaching.

One may

sparing the rod" was part and parcel of accepted educational methods of the not very distant past all over Europe and America.
This author recalls the time when a cat of nine tails would hang ready for
use on obstreperous sons in quite a few families. Superiors, however,
quickly— but not always successfully — forbade the use of whips and rods
recall that "not

while permitting gentler forms of punishment, such as locking up recalshed or making them take their meals in a kneeling position.

citrants in a

— and they continue to be sanctioned in many
Commonwealth— they were preferably to be administered by laymen and not by the priests themselves. In my personal experience in the West Indies I've never met a youngster who resented this
If strokes

were

called for

parts of the British

it excessive or wholly undeserved.
establishment in Senegal, which opened in 1844, the
the mistake of organizing it too much like a junior semi-

punishment, unless he considered
In their

Fathers

first

made

nary. After briefly trying a kind of "boys' republic"

under Bishop Truffet,

they "educated the children in a European fashion and along monastic
lines instead of preparing them for the life they would later have to lead as
Christians." As a result, all too many of them could not return to the

simple

life

they had led before.

They became idlers, beggars and thieves.
make the same mistake, and in Senegal

Fortunately other missions did not
also the Fathers

soon turned to practical training

in agriculture

and

trades.

Despite

many disappointments, these boarding establishments attained

the desired goal: a

first

generation of convinced and practicing Christians

that could serve as a foundation of a future Catholic
"Engel, 77

ff.;

B.C., 15, 535; 12, 395; C.A., 1955-56.
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this goal

most

was reached, the boarding

institutions gradually

disappeared

places, except for the training of future catechists, teachers

priests.

The

and thus

in

and

missions then opened dayschools throughout their districts
reached a larger segment of the population. The

effectively

day-school revealed

African youngsters.
lished in their

own

itself as far

They

more appealing to the freedom-loving
numbers to the schools estab-

flocked in great

villages.^"

had to be educated to bring about a first generation
of Christian families. This task was entrusted to reliable matrons or
Sisters. As a rule, the early programs provided for religious instruction,
home economics, child care and gardening. Sometimes a little reading
was added but rarely anything more advanced, because young men did
Girls, as well as boys,

not want to marry a "lady" for fear that greater women's emancipation
their own "male chauvenistic" position. If the priests had
counteracted this attitude too soon, they would have exposed the girls to
the risk of not finding any husband at all and driven them into prostitu-

would endanger

tion.

boarding
economiwere
schools. Most parents strenuously objected because
cally too valuable. At home, they cultivated the land and they could be
carefully watched in view of the dowry which their future husband would
have to pay. Sometimes, the Fathers solved this problem by paying the
dowries for a large number of girls and thereby acquiring rights over
them. For instance, in Gabon, Father Bichet spent a large part of his
personal fortune in dowries for litde girls— thereby becoming their legal
husband according to nadve law — and then educated them for eventual
marriage to Christian young men. In other cases, mission-trained young
In the beginning,

it

was

difficult to obtain girls for these
girls

their own village, submitted
downpayment on the dowry, and then escorted their future wives

men made their choice among local belles in
the

first

to the mission for Christian instruction.

Most of these early

girls'

boarding schools disappeared once the

first

generation of Chrisdan families had been established. In some missions,
however, notably Cameroons, they survived for a long time after in the
form of the so-called Sixa, spoken of in Chapter Eleven. ^^
Fostering Christian Family Life Perhaps the gravest of all problems faced
by the early Spiritan missionaries lay in promoting the concept of a truly
Christian family as an autonomous and monogamous entity or cell of
.

The prevailing mentality attached more importance to membership in the clan than to the family unit; they clan's interests were
paramount. That was why a dowry had to be paid for a wife-to-be: by

society.

joining a husband from a different clan, she deprived her own of some of
its prosperity. For the same reason polygamy, apart from its physical
5«Engel, 158
5'Engel, 170

ff.;
ff.;

Beckmann, o/).«<., 164 ff.; B.G., 33, 20 f.; 31, 95; 33, 157.
E.G., 19, 371; 21, 517; 24, 217; 25, 213; 18, 497; 21, 585; 30, 632; 32, 618.
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viewed as desirable: another wife meant an additional
greater prosperity and prestige for the clan. Her
and
therefore
worker
personal consent was regarded as of minor importance; she was assumed
to be submissive and simply to play her assigned role in securing the
growth and prosperity of her clan.^^
Polygamists, therefore, were generally able to offer a better dowry for
marriageable girls than could a young man of eighteen or twenty. Thus,
after finishing the mission school, the boy often had to work ten to twelve
years before he had saved enough to get married. It was inevitable that
such a long waiting period would give rise to promiscuity and to lack of
enthusiasm for a marriage that would bind them to one partner for life.
Many preferred a trial arrangement for some years before taking the big
step and others continued such arrangements until the very end of their
attraction, could be

lives.^^

Reports from the early missions show how difficult it was to change
and customs. Gambia, with 2,000 Christians,
had not a single Catholic marriage to report in 1878 and 1879. Rufisque
(1,000 Christians) was in the same situation from 1907 to 1909, and
wistfully hoped that its 191 1 report could mention three marriages; Boke
had only eight Catholic marriages between 1898 and 1912. No wonder
then that the early missionaries paid dowries for hundreds of girls,
educated them in their boarding schools and, after marrying them to
Catholic young men, setded the newlyweds in separate villages close to the
mission. After doggedly following this procedure for many years, they
finally saw the dawn of a new mentality. As increasingly larger numbers of
women through education became conscious of their human dignity and
no longer let themselves passively be married without their personal
consent, a Christian marriage concept at last became more firmly enthese deeply ingrained views

trenched.

The statistics of the 1950s showed the astonishing progress that was
made in this respect in the thirty-one Spiritan missions of continental
Africa: they reported on an annual basis an average of more than
Catholic marriages, i.e., from six to ten per
thousand of Catholics. For the sake of comparison it may be useful to
point out that the normal rate of marriages was then eleven per thousand
of the population.^"*
Among the many remarks that could be made about the fostering of a
Christian marriage concept two may be offered here. One is that the
custom of paying a dowry for the bride was too hastily interpreted in
western terms as the purchaseof a wife — a notion which was abhorrent to
many Africans themselves. They looked upon the custom as a kind of
twenty-five thousand

"Engel, 174 ff.; Beckmann, o/;.«7., i;^3 ft.; Bouchaud, o/?.n7., 81 f'f.
"B.C., 25, 234; 20, 377; 26, 769.
^••B.G., 12, 460; 25, 233 f.; 26, 769; C.A., 1954-55, 1956-57 and 1957-59.
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"guarantee of good treatment" of the wife and of "dutiful regard for her
husband" on the part of the wife. Regarding polygamy, apart from a few
separatist sects, all Christian denominations unanimously rejected a
simultaneous plurality of wives as contrary to Christian morality.^* A few
Protestant Churches at most allowed a compromise by which the several
wives of a polygamist were admitted to baptism on the ground that
individually they were married to a single husband. But all Catholic
missions unanimously rejected any compromise in this matter .^^
Christian Villages. For the new Christian families the Spiritans founded
special villages as the only effective way to preserve the faith and at the
same time create centers from which the Christian way of life could
radiate over the countryside.^*^ As early as 1845 Father Briot had formulated a plan for such a village, but the initiative leading to the first real

setdement came in 1852 from a group of young Christians themselves in
Gabon. They wished to live near the mission and support one another in
their efforts to live according to the Gospel. Significant progress, however, did not occur until twenty years later, when the villages of St Joseph
(Ngazobil) and St Benedict (Mbodien) were founded in Senegal.
St Joseph may serve to exemplify the development of such settlements.
In a few years, as more young families came to join the first couples, they
laid out regular street-patterns, replaced the traditional one-room huts
with roomier quarters built on family plots, and erected a small chapel. By
1885 the settlers were largely self-governing, with their own village council and its police-force to lay down and enforce the rules. They said
morning and night prayers and the rosary in common, and went to Mass
every day. In general, the moral tone of the village was high, although
reports of idleness and drunkenness indicate that these converts had not
suddenly become angels. ^^
In the following decades, the Spiritans gradually extended this "closed
society" system throughout most of their missions: Nigeria, the Congo,
Angola, East Africa and, after World War I, Cameroons as well. This
mission alone reported in 1929 that each of its 2,000 catechetical stations
was surrounded by from three to seven such villages. Constant supervision
long remained a necessity. Disappointments in the form of relapse into
traditional vices or flight from the settlements were numerous, but the
Fathers patiently continued their efforts because they were convinced

^*SoiTie recent authors view the issue of

polygamy

in a

new

light,

which goes beyond our

concern here.
^^Groves IV, 218 f.; 344 IT.; Bouchaud,o/?.n/. 82 ff. For other moral marriage problems
with respect to African Catholics, see J. Hei]ke,Theobgy for Missionaries Gemert, 1974, 80 ff.
For footnote 7* see E. Hillmann, Polygamy Reconsidered, MaryknoU, 1975; M. Legrain,
Manage Chretien modele uniqne? Paris, 1978; M. Kirwen, African Widows, MaryknoU, 1979.
^"Engel, 184 ff.; Beckmann, op.cit., 155 ff. The method was officially sanctioned in the
1878 edition of the Constitutions, 96, VII.
"E.G., 9, 460; II, 305 ff.; 14, 286; 16, 261; 17, 229.
,
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no other system offered a better chance of success.^^

In general, these "grass roots communities" achieved their purpose —

the estabhshment of families with a deep-rooted Christian tradition and
customs which could act as centers for extension of the faith in the
territory. In 1891, for example, the Nigerian Chief Idigo, along with
fifteen other families, founded such a village and the happiness of this
setdement so profoundly impressed the people around it that many
burned their fetishes and became Christians. In 1890 other people in East
Africa built a setdement of their own near a Christian village close to
Bagamoyo and begged for baptism. Five years later, the mission reported
that so many people wanted to join the faith and live in the settlements
that the priests no longer knew how to accomodate them. In East Africa
particularly,

many

of the central Spiritan missions originated from

set-

tlements that became overpopulated and necessitated the relocation of
groups to new focal points of evangelization.^^
Nevertheless, the system had disadvantages also. In 1892, a pastoral

of Bishop de Courmont indicated some of these: too much
economic dependence on the mission was detrimental to personal initiative and love of work;^* there was no possibility for the families to achieve
an independent existence; the priests sometimes unduly interfered in
matters that were strictly the personal concern of the family involved.
Moreover, one could legitimately question whether, from a viewpoint of

letter

mission strategy, the permanent segregation of these Christians was desirable since it restricted the power of their good example to the im-

Once the converts were strong enough in their faith to
groups near a catechist, the "closed society" system with its
isolation should have been abandoned. And it usually way, without great
loss. Then the Christian families were told that they could settle wherever
they wished but advised not to move too far away from contact with other
Christians and with a catechist. At that point, more frequent association
mediate

vicinity.

live in litde

new Christians, but
Christian way of life.^^

with uninstructed neighbors often resulted in

occa-

and of a
Church Disciplinary, Sacramental and Devotional Practices. As the periodic
report of the Linzolo, Congo mission pointed out in 1922:

sionally also in a loss of faith

do not

Evidently, the regenerating waters of baptism

mentality of our Blacks, but

let

us not forget our

radically

own

change the

ancestors. ... If

we

have few scandalous renegades, we unfortunately have plenty of indolent,

•**

At

work

first,

the mission provided for

a piece of land for their

own

all

them only one free day in five to
worked thirty days a year for the
the produce they needed for themselves.

their needs

and

left

use. Later, the settlers

mission, but took care of cultivating

all

^«C.A., 1928-29.

^«B.G., 16,362; 15,715; 17,680.
""Engel, 198 ff.; Versteijnen, o/).n7., 17

f.;

B.G., 25,

469

ff.;

31, 99; 32, 822.
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apathetic

and even temporarily estranged sheep that can find
on the shoulders of the Good Shepherd.

to the told only

their

way back

**'

When advice and

reproach did not produce the desired resuk, the priests
sometimes had recourse to steps which were common in the early history
of the Church. For example, in the 1890s in Nigeria repentant public
sinners had to submit to a period of atonement during which they were to
stand in a separate part of the church. In Gabon, on Pentecost Sunday of
1900, a woman who lived openly in adultery with a colonist attended the
pontifical High Mass. Bishop Adam interrupted the service and publicly
interdicted her. His action received loud applause from the congregation,
and a few months later the woman did public penance. (The colonist was
recalled by the government.) During the next four years the bishop
proceeded several times in the same way against Christians who were
known to be living in public adultery or concubinage.
Nor did social position exempt an offender from such measures. When
the sultan's brother in Kibosho, East Africa, fell away from the faith for
the third time, the bishop declared him excommunicated. Thereafter, he
was avoided by all Christians as if he were a traitor. A similar fate befell
King Felix Adande in Gabon when he refused to let his daughter return to
her husband. The penalty was effective, for soon afterward the daughter
returned to her spouse and the king himself was reconciled with the
Church.«2
Evidently, such public penances and excommunications, which would
not be recommended today, must be seen in the light of the mentality and
attitudes of the time and the place. The priests pointed out "our Christians themselves are the first to demand the punishment of culprits.
Moreover, penances are accepted without difficulty and nothing appears
more suitable to keep backsliders on the right track." But times changed
and by the 1920s the practice began to meet with resentment in Nigeria.
Moreover, Bishop Shanahan's fellow-Spiritans themselves objected to this
prelate's excessive severity in these matters. ^^

The liturgy with its splendor unfolding around the mystical presence of
God made a profound impression on the African people who rightly
considered the supernatural as real as their physical surroundings. The
priests taught their converts to participate as fully as possible. Many an
its western counterparts to shame by the beauty and
Gregorian chant. Whole African congregations sang it with

African church put
variety of

its

perfect ease and surprising artistry.

Frequent reception of the Eucharist, with proper preparation and
thanksgiving, was particularly stressed, and

many

parts of Africa re-

«'B.G., 30, 840f'.
«2Engel, 201 ff.; B.G., 17, 420; 19, 339; 21, 556; 23, 22; 27, 338.
«3B.G., 19, 339; Arch.C.S.Sp., 191-B-III: Shanahan's circular of August 1925 and attached
protest of several Spiritans.
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ported great success. By the mid 1950s, the average of all Spiritan missions
there was about eighteen times a year, while in the dioceses of Moshi and
Morogoro in Tanzania it was about twice as high. If one keeps in mind that
many Christians lived far from a church, these figures were very impressive indeed.

^^

Our Lord were

As early as
1849, the Spiritans consecrated the Gabon mission to the Sacred Heart of
Jesus and established an annual day of adoration— a move that was soon
imitated elsewhere, as in Senegal, Loango and Bagamoyo. Other missions
fostered First Friday observances, Holy Hours of Reparation, services in
honor of Our Lord's Passion, and similar exercises. ^^
Marian devotions, of course, also gained great popularity in the form of
Devotions

to

also given serious attention.

the daily rosary and other traditional exercises. Before 1860, African
Sisters erected a litde shrine in a huge baobab tree three quarters of an

hour from Dakar. It became a beloved rendezvous and was known as Our
Lady of the Baobab. Minor devotions to St Joseph, the angels and a variety
of celestial patrons also found followers.'^*'
Sodalities and pious fraternities flourished in great profusion: the
Apostleship of Prayer, Perpetual Adoration, the Scapular, St Ann's Sodality,

St

Agnes' Union,

etc.

While fostering worship and prayer, however,

these pious organizations were also slanted toward Christian living of

everyday life. For example, St Joseph and St Ann were proposed as
examples of family life, and St Agnes as a model of Christian chasdty.*^^

7.

Active Role of Africans

The

in

the Growth of Their Churches

topics considered here are the material

lay apostolate, African religious

support of the Church, the

men and women, and

the African clergy.

Material Support of the Church

dependent on outside sources:
Church and its supporting organizations and its personnel's ingenuity in finding revenues to keep the work
going. This situation, however, should not become a permanent feature,
for the idea of a truly local Church demands that the necessary material
support come from the local people themselves. For this reason, nearly all
Spiritan missions insisted from the start on local contributions. To quote
one example. Bishop Carrie of Loango wrote in 1898:
In

its first

stage,

any mission

is

entirely

contributions from the universal

"Engel, 209

ff.;

C.A.. 1956-57.

"^B.G., 6, 540; 13, 1072; 15, 352; 16. 294, 488; 31, 27.
•'•''B.G., 2,

"B.C.,

576; Engel, 214 IT.
204, 360; 16, 271; 30, 730; 32, 506.

12, 171,

TO THE ENDS OF THE EARTH

458
The people

whom we

have the duty, based on
Gospel or
their clergy. And we have the grave obligation to make this duty clear to
and induce them to fulfill it.*^*
them
themselves

divine, natural

.

.

and Church

evangelize

.

.

.

law, to maintain the laborers of the

.

At the same time the converts were reminded

that, in sohdarity with the

universal Church, they should contribute to the evangeUzation of other
nations. Thus they were asked to contribute to the Association for the
Propagation of the Faith. As early as 1851, the missions in Senegal, Dakar
and Gambia sent their modest donations for this purpose, and Zanzibar

followed suit in 1872.^^
Of course, not all support was given in money. At first, it often took the
form of donated services or gifts of food and materials. (It still does so,
even in large cities in the U.S.A.) As soon, however, as currency came into

common

usage, the Spiritans insisted on financial contributions. For
Yaunde in Cameroons reported an annual Church tax of one
franc per adult and half a franc per child, and in 1925 this provided an
instance,

income of nearly a 100,000 francs. The 1951 report of this mission listed
support "in money, in kind or in work" as its first source of income.
The Nigeria mission "began to depend less on outside revenues" as early
as 1916 and by 1920 "was able to pay by itself more than fifty percent of its
educational expenses." And four years later, its hundreds of rural schools
without government subsidy were able to meet "not only the heavy burden of teacher's salaries by means of school fees and church donations but
in most places even to supply the books and other school materials." Most
other missions reported similar efforts to make the African Churches
local

materially self-sufficient.^"

Two

negative aspects deserve our attention here.

One was

that the

missionaries, with their easier access to support from their homeland,
sometimes put up establishments which clearly went beyond the supporting capacity of local resources. As a result, when the time came to hand
over control of the local Churches to indigenous leadership, the Africans
saw themselves faced with the dilemma of either letting these inherited
institutions fall into ruin or continuing to seek outside help for their

continued operation, thus perhaps endangering the
of the Gospel in their country.

ecclesial incarnation

Secondly, in some places the missionaries' stringent insistence on
Church dues made them go so far as to exclude from the sacraments those
who had fallen behind in their payments. That, it would appear, was

going too far. Elsewhere it gave rise to a feeling that the missions were just
another white man's way of extracting money, and this for the benefit of
priests who, by the prevailing African standards, were living in luxury.
«»Engel, 218

ff.

«»A.P.F., 24, 161; 26, 153; 44, 185.

^»B.G., 30, 731

f.;

32, 616; 42, 233; 43, 170

f.
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much better than their nineteenth
century predecessors, but this also meant that they lived and worked
considerably longer: about twenty-seven years if one compares the Spiritans' average life expectancy in Africa in 1901 and in the 1950s. Yet, these
better living conditions contrasted with those of the Africans and caused,
in all denominations, an increasing distance between the people and the
Undoubtedly, the missionaries lived

foreign missionaries.^^

The Lay Apostolate

As has been noted in Chapter Eight, Libermann placed great
on the training of catechists who would give elementary religious
instruction and the first rudiments of secular learning to both children
and adults. In general, the Spiritan missions realized the importance of
this lay apostolate. To quote only one among the many bishops who
stressed the value of catechists, we may turn to Bishop Vogt of Bagamoyo:
"We need catechists and large numbers of them if we want our mission to
grow and develop." Thus it is not surprising that most missions, notably
Southern Nigeria, Angola and Cameroons, inaugurated carefully
planned training programs or special schools for catechists. ^^
Usually, catechists were married laypeople who received a small remuneration for their services. Most of them were men, who were also
taught a trade so that they might have an additional source of income.
Some missions, however, such as Southern Nigeria, were quite successful
with young unmarried catechists. These were generally students who
volunteered for three or four years of unpaid service prior to seeking a
paying job and getting married.
If ordinary neo-Christian families needed frequent visits and encouragement, the same was even more truly the case with most catechists. Not
only was there a danger that they would become doctrinally deficient, but
there was also the very real possibility that they might gradually give up a
Christian way of living and drag the whole village down by their bad
example. The old periodic reports abound in complaints about unsatisfactory catechists. Such things should not surprise us and they are counterbalanced by the great zeal and spirit of self-sacrifice of the many
devoted men and women who made a very substantial contribution when
they had been properly prepared for their task. As Father Shanahan
reported in 1912: "Without them, our efforts would be paralyzed." How
important their role was appears from the statistics of the mid 1950s,
which showed more than 24,000 of these men and women working in the
Catechists.

stress

Spiritan missions of Africa. ^^
f.; Koren I, 282.
Beckmann,o/?.a/. 283 ff.; B.G., 29, 79. For today's role of catechists see A.
Shorter and E. Kzizza, Missionaries to Yourselves, MarvknoU, 1972.
"B.G., 26, 536 f.; Engel, 227 ff.; C.A., 1955-56.

^'Isichei,o/>.n7., 173

^^Engel, 221

ff.;

,
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two missions whose bishops had been personally selected
Libermann
were also the ones who grossly neglected the
and trained by
formation of a corps of lay catechists. Gabon, where Libermann's sons
arrived in 1842, had not yet set up a system of catechetical posts as late as
Ironically, the

thirty years thereafter. The priests there recognized its value, tried it for a
few years and then gave it up. It was only in 1887, when the zeal of
Protestant catechists caused serious losses, that two Fathers finally were
assigned to the training of catechists. Five years later. Bishop Le Roy
became the head of this mission, and under this convinced protagonist of
catechists a steadily increasing number of these valuable lay apostles

began to cover the territory. ^^
Even more notorious was the failure to make use of catechists in the
Senegal and Gambia part of the old "Two Guineas" mission. Despite the
obvious need for lay help and the successful example of other missions,
the vicariate neglected Libermann's advice almost entirely. As Archbishop Le Roy pointed out in an unpublished study, "For the last fifty
years, with ample means at its disposal, [the Senegambia mission] could
have stemmed the tide of Islam with a mighty dam of catechists. We regret
very much that we must admit it has almost completely failed in this
respect." Instead, the Fathers concentrated their efforts on a largely
premature attempt to form an indigenous clergy. "It is really strange and
almost inconceivable," concludes Dr. Engel, "that this territory

whose reports clamored

for laborers

.

.

.

,

and constantly complained about

being understaffed did not think of training a solid staff of useful catechists instead of devoting its strength exclusively to the formation of an
indigenous clergy."
Not until 1874, thirty years after its foundation, do the periodic reports
of this mission speak of the need to develop a system of training catechists.
Even more surprising is the fact that forty more years had to pass before
World War I mobilized many priests and practically forced the mission to
use more of these lay religion teachers. Only after the war, under Bishop
Le Hunsec did a systematic program of training finally evolve. ^^
The Legion of Mary. In the 1930s the lay apostolate received great
impetus by the foundation of African branches of the Legion of Mary. In
1936 its founder, Frank Duff, sent Miss Edel Quinn to establish the
Legion in East Africa. The members of this well-known organization
,

engaged in the visitation of homes and hospitals to teach Christian docand living, to regularize marriages, to induce lapsed Catholics to

trine

etc. Despite great difficulties. Miss Quinn— who died
1944 in Nairobi — succeeded so well that by the mid 1950s the Legion
had over a hundred Praesidia or local groups functioning among the

seek reconciliation,
in

^"B.G., 9, 18e; 12, 574; 18, 460; M.C., 28, 557.

^^Le Roy ,Les
446.

catechistes

dans les missions (manuscript); Engel, 235; B.G.,

10,

385; 28,408; 32,
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people of the Nairobi Archdiocese and a similar number in the nearby
Diocese of Moshi in Tanganyika. From Nairobi the Legion spread
throughout East Africa and from there to Madagascar, Mauritius and
Reunion. The scope of its salutary influence could be seen in the fact that
in 1956 a single Praesidium in Nairobi was able to arrange for more than a
thousand baptisms.
Two years before it began to operate in East Africa, the Legion was
established in the Spiritan missions of Nigeria (1934). Twenty years later,
four hundred Praesidia with thousands of members were zealously and
successfully at work in the dioceses of Onitsha and Owerri alone. Following World War II, the Legion spread through the Spiritan missions in
French Africa, the Belgian Congo and Angola. It became especially
strong in Cameroons, where there existed even a special Praesidium in
Yaunde's prisons. This was composed of convicts who organized communal prayers, spoke about their faith with Protestant and Moslem inmates, and urged their fellow-Catholic convicts to frequent reception of
the sacraments in order to rebuilt their broken lives and give them new
meaning.
The speed with which the Legion grew in Africa was evidenced by the
fact that, six months after its introduction in the Diocese of Doume in
1956, fifty Praesidia were already actively engaged in various forms of lay
apostolate. The reports of that decade from the various missions constantly referred to the great good done by the Christian men and women
who belonged to the organization. Equatorial Africa, for example, sent
word that "the best and most 'productive' form of Catholic Action is
undoubtedly the Legion of Mary."^^
Religious

Men and Women

Brothers.

Soon

after their arrival in the

"Two Guineas," Libermann's
Brotherhood among

priests tried to attract indigenous vocations to the

was 1860 before two African candidates began their
next year, one was allowed to take private vows
and four others novices or postulants were reported. A few years later,
however, the mission reported that this first effort had ended in failure.
A new attempt was made in 1869 when Bishop Kobes opened a Spiritan
novitiate in Ngazobil. It soon had four novices and three postulants.
While two of these candidates pronounced their vows in 1873, the
novitiate disappeared from the annual reports until 1888 when it
reopened with three aspirants. Nothing more was heard of it until 1925,
when Bishop Le Hunsec started an African congregation called the "Little
Brothers of St Joseph." This attempt was modestly successful: in 1961 it
their converts, but

novitiate in Dakar.

it

The

'®L. Suenens, Edel Quinn, Envoy of the Legion of Mary to Africa Dublin, 1955, 69 ff.; B.G.,42,
242; 43, 246; 44, 536; 45, 65, 78; etc. Other information supplied by the Legion's headquarters in Dublin.
,
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had 14 members,

12 novices

and 28

aspirants,

slowly thereafter, reporting 27 professed

and

it

members

continued to grow
1967/^

in

In French Cameroons Father Peter Richard started another African
congregation of Brothers of St Joseph in 1930, which by 1954 recorded 27
members and 68 aspirants. At the same time, the Spiritan missions of
French Equatorial Africa reported an equal number of African members
and 1 1 novices in their Brothers of St Peter Claver. Soon after, this
congregation merged with that of Cameroons. The merger does not
appear to have been a life saver, for in 1957 the combined congregation
was dissolved and its surviving members joined the Brothers of the Sacred
Heart — a Canadian congregation working in Africa — or the Spiritans.
The Owerri Diocese of Nigeria showed twenty professed Brothers in 1956
in its Brothers of St Peter Claver, but this group also ceased to exist as an
independent unit before 1958 when these Brothers became part of the
local province of the Marist Brothers. Angola also had its own Brothers of
St Peter Claver: they were founded by Monsignor Alfred Keiling, but
failed and then were revived by Bishop Daniel Junqueira. By 1961 they
could report 28 members and 7 novices. (In 1967 the membership was

down

)^^
to fourteen.

East Africa presented

much

the same unpromising picture.

Around

1955 Archbishop John McCarthy of Nairobi founded his Brothers of St
Peter Claver — thereby showing that there was at least conspicuous
agreement about the favored choice of name. Twelve years later, however, he could report only eleven Brothers and one novice. Slightly more
successful were the earlier efforts of Bishop Joseph Byrne in Tanzania.
His Immaculate Heart of Mary Brothers started in 1942; by 1961 they

counted 23 members and

11 novices.

(They were down

to fifteen in

1967.)7«

Married Brothers. This dreary recital, which is by no means complete,
shows the meager success that attended all such efforts. Among the
reasons given for so many failures were the general lack of esteem for a
state of life which seemed to offer but little human reward and, above all,
the requirement of celibacy. In 1895 Bishop Le Roy of Gabon drew up a
rule for a new group of African Mission Brothers that deserves special
mention. These Brothers were associated with the Spiritan Congregation,
and the interesting part is that the rule provided for the admission of
married men as associates. While continuing to live with his wife, and with
her consent, a married man could be admitted. He would follow a simple
^^Engel, 251 ff.; Beckmann, op.cit., 295 ff.; B.C., 2, 154, 225; 8, 510 f.; 9, 731; 15, 369; 32,
469; E.P., 32, 109 ff.; 33, 159, 164.
'»For Cameroons see Gra«diLaf5, 62, 75 ff.;Dusserde,Mgrf.X. FogM52 ff.; B.G.,42, 238
f.; 43, 83 f.; Annuaire des missions catholiques en Afrique franqaise
1955, 226; for Equatorial
Africa, same Annimire 177; for Nigeria, E.P., 31, I, 1 19; for Angola, B.C., 27, 49; 43, 448 f.;
E.P., 32, 234; 33,340.
'«For Kenya, E.P., 31, I, 201; 32, 254; 33, 376, 365; for Tanzania, B.C., 44, 177; E.P., 32,
,

,

270; 33, 389.
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be maintained by the community and devote

life,

his life to

Roy left Gabon to
become Superior General and his idea does not seem to have been
followed through; at least, nothing more was said about it in the subsequent reports from his former mission. ^*^
Sisters. More abundant success blessed the efforts to secure religious
vocations among African women. Shortly before his death, Libermann
urged Bishop Kobes to make a prudent beginning. In 1858, the bishop
authorized Father Emmanuel Barbier to found an African congregation,
the Daughters of the Holy Heart of Mary, and assigned to them the care of
the sick, catechetical work and the first education of girls. ^* This society is
the service of the mission. Unfortunately, soon after, Le

the oldest of all existing African religious congregations — older by half a
century than the Uganda Sisters, for whom the honor has been claimed.
By 1865 it had its first native Mother Superior and ten years later it had
already supplied thirty-eight Sisters to the mission. Because they were at

home

with the local languages and customs, they were able to render

happy beginning, the congregation sufenough candidates for sustained
however, improved later and by 1962 it had 61

inestimable service. Despite this

fered thereafter from an inability to find

growth. This situation,

members and

15 novices. ^^

Other missions sooner or

later

followed the example and founded

special congregations of African Sisters. Several

years of lingering existence, but a

disappeared after some

number of them

survived and showed

promise of vigor.^°* In addition, several international Sisterhoods working in Africa successfully admitted local aspirants. The 1961 figures on
Holy Ghost missions in continental Africa showed that the number of
Sisters of African origin exceeded the eight hundred mark. The Diocese

^*The congregation obtained a laudatory decree from the Holy See in 1863, thereby, it
would seem, becoming "of pontifical right. "^'
'"^The following indigenous congregations of Sisters existed in the Spiritan missions of
continental Africa at the end of this period (1962):
Senegal: Daughters of the Holy Heart of Mary (1858);
Gabon: Little Sisters of St Mary (1911), 50 members, 7 novices;
Cameroons: Daughters of Mary (1930), 90 members, 9 novices; Sister Servants of Mary
(1936), 34 members, 6 novices;
Katanga (Zaire): Religious of the Immaculate Heart of Mary (1926?), 40 members, 8
novices;

Tanzania: Sisters of
late

Heart of Mary

Our Lady of Kilemanjaro (1931), 164 members, 35
57 members (112 in 1967), 16 novices;

novices;

Immacu-

Sisters (1936),

Kenya: Sisters of St Joseph (1939), 25 members, 7 novices; Sisters of the Assumption

(1957), 15 members (37 in 1967), 18 novices;
Nigeria: Sisters of the Most Pure Heart of

Mary

(1945?),

60 members (87

in 1967), 18

novices.
•^''B.G., 18,
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"'B.C., 3, 337
'^^Engel,

256

f.;

Engel, 242.

f.

ff.;

N.D.,

13,

Dioceses d' expression franqaise

York, 1954, 273.

247; C.S., 44, 100 fL; E.G., 4, 623; A. P.P., 44, 1 10 (l'.;Amiuairedes
Dakar, 1962, 46 f.; J. Considine,y4/nVa, World of New Men New
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of Moshi, then entrusted to American Spiritans, led the way with nearly
160 African Sisters, outnumbering their white companions almost seven
to one.^^

African Clergy

Numerous
mary

instructions

from the Holy See had

goal of a mission was attained

when

stressed that the pri-

Church had reached a
work under the leader-

the local

degree of development enabling it to carry on its
ship of a capable and sufficiently numerous indigenous clergy. Libermann, as we have seen, also vigorously insisted on the absolute necessity of
African priests. Thus it is not surprising that, soon after their arrival in
Africa, his followers dedicated themselves to this end. Despite decades of
disappointments, they pursued it with unflagging zeal until their efforts
at last began to bear substantial fruit. The old Holy Ghost Prefecture of St.
Louis, Senegal, had striven for the same goal as early as 1820 and, as we
have seen, three of its students reached the priesthood in 1841.^^
Shortly after the Dakar mission was established, a junior seminary
began to function there (1847), and it had ten students in the following
year. Ten years later, the oldest senior seminary in Negro Africa opened
its doors in the same mission. In Gabon, another junior seminary was
opened in 1861; the Congo Prefecture made its first efforts in 1875, two
years after the arrival of Father Duparquet; and on the east coast in the
Zanguebar mission Father Horner did the same in 1869. Most other
Spiritan missions followed suit, with seminaries in Huila (Angola) in 1882,
in 1885, Loango (French Congo) in 1887, Onitsha
and French Guinea in 1910. No effort was spared to
prepare at least some candidates for the priesthood. Until 1910, all African priests from all the new missions on the continent, with the exception
of two from Natal, came forth from Spiritan seminaries. ^^
For many years, however, the results of all these efforts were far from
encouraging. Bishop Kobes of Dakar was most fortunate: between 1852
and his death twenty years later, he saw five candidates reach the priesthood; three others formed under his guidance were ordained after his
death. Most finished their education in Paris or Rome, but the first one to
receive his complete training in Africa was Father William Jouga. Ordained in 1864, he joined the Congregation one year later"* and died at
in

Sierra

Leone

(Nigeria) in 1905

"*The

first

African priest of the Congregation was Father John Lacombe. Born in

1959-61. For footnote 10* see E.P., 32 and 33;Aruiuaire
1962.
**Generai references: Engel, 262 ff.; Beckmann, op.cit., 305 ff.; R. Dugan, "Les origines

^^'C.A.,

clerge de I'Afrique noire," A tin imi re des Missions catholiques d'Afrique, 1957, 81 ff.; J. Remy,
"La Congregation du Saint-Esprit et le clerge indigene," R.H.M., 13, 529 ff.; E. Loffeld.L?
Probleme cardinal de la missiologie, Rhenen, 1956, 133 ff., 295 ff.; Spiritiis. no. 8, 1961.
*^N.D., 10, 78; B.C., 45, 113 f.; J. Rath, "Laborieuse genese des premiers seminaires
africains 1844-1849," Spiritiis, no. 8, 283 ff.; J. Delcourt, "Un seminaire congolais au XIX
siecle," ibid., 299 ff.; B.C., 1, 25; 7, 197; 11, 470; 7, 265; 8, 759; M.C., 1959, 69.
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the age of thirty-four "in the odor of sanctity" (1875).^*^ But after the
ordination of Bishop Kobes's candidates only five others reached the goal

before 1930. Of the 300 students who entered his mission's seminary in
the course of sixty years only eleven became priests. In Gabon fifty-five
years passed before, in 1899, the first priest was ordained, although 200
candidates had gone through the seminary. ^2* The Congo had its first
priest in 1892. Between 1840 and 1924 all the Spiritan missions in Africa
together succeeded in producing a total of only thirty-seven

Among the

reasons for the very unimpressive ratio one

priests.**^

may name

the

severe handicap of clerical celibacy, the powerful attraction of a lucrative
position for ex-seminarians,

who were

among the few Africans with
who objected to losing the
high death rate among semina-

then

a higher education, the opposition of parents,

income their son could provide, and the
rians and young priests (often from tuberculosis), which impressed parents as if a curse was attached to becoming a priest.
To these should be added the instability of personnel: seven bishops
succeeded one another in twenty-four years after Kobes as a result of
death, and illness forced numerous changes in the teaching staffs of the
seminaries. Moreover, many missionaries hated the drudgery of becoming "schoolmasters" even in a seminary and pined for assignment to the
bush country. Another contributing cause was carelessness int he selection of candidates for admission as seminarians and insufficient attention
to foster their vocation once they had been admitted. Experts will undoubtedly think of

many

other reasons to explain the lack of success in

those early years. ^^
The turning point in the bleak outlook was reached only in the 1930s.

The statistics of 1935-36, for instance, show that although the number of
African priests was still small (only 32 for the 21 Spiritan vicariates and
prefectures on the continent), there were 130 senior seminarians. Then
became more rapid, and in 1960 the figures showed
more than 330 African priests and nearly 300 seminarians preparing
themselves for ordination. In parts of Cameroons and Tanzania Africans

the development

constituted one third to one half of the clergy. (By 1967 there would be

about 410 priests and 500 senior seminarians).^*'
Bathurst — formerly known as Albreda and now as Banjul — in 1829 from a French father
and a Peul mother, he studied at Holy Ghost Seminary in Paris, was ordained in Goree in
1852, and became a novice in 1855. In 1859 he was rector of the Dakar seminary. He died
after many years of fruitful labor in 1900.
'^*The first priest in Gabon was Father Andrew Raponda Walker, who was still active sixty
years later. '*^ For the sake of comparison, we reproduce here the figures of the White
Fathers' Uganda mission: between 1878 and 1913 only two out of 160 candidates reached the
altar.
*^F.

Morvan, "Le Fere Guillaume Jouga, Spirilam," Spi lit us, no.

see B.G., 21, 64 ff.; N.D., 13, App., 59.
^^Spintm, no. 8, 276 ff.
*8C.A., 1923-24; Engel, 278 ff.; B.G., 17, 432

no. 8, 277
""C.A., 1935-36; C.A., 1959-61; E.P., 33.
««Dugon,flrt.n7., 97

f.; Spintii.<..

f.;

8,

f.

R.H.M.,

13,

540

ff.

229

ff.

For footnote
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Although this demonstrated an encouraging growth, Africa still had a
long way to go before its priests would be numerically sufficient in an
ecclesial context in which everything was centered around the clerical
state. The 1960 figures amounted to only one African priest per 17,000
Catholics — a ratio that, despite the increasing vocations, did not even
keep up with the growth of Church membership. Just to reach the "normal" rate of one priest per thousand of Catholics, an additional 5,300
priests would have been needed to take care of these Catholics, to say
nothing of further evangelization of the continent. Foreign missionaries
in the Spiritan territories amounted to more than 2,100 at that time, but
could not be counted on to remain always available.
Bishops. From 1939 on, as we have seen, the Holy See began to raise
Africans to the rank of bishop. The first of these in 'Trench" Africa, Paul

open air ceremony at the Spiritan mission of
crowd of 70,000 people, who had come to witness this
solemn moment in Church history. Three months later, in a similar
ceremony, held on the campus of Libermann College at Duala, Cardinal
Tisserant conferred the episcopal consecration on Thomas Mongo before
Etoga, was consecrated in an

Yaunde before

a

Two years later, the apostolic delegate Archbishop James Knox imposed his hands on John C. Anyogu in Onitsha,
Nigeria. In the same year. His Excellency Thomas Mongo became the
resident Bishop of Duala to guide and preside over the local Church.
Thereafter, at an accelerated rate, Africans began to occupy archepiscopal and episcopal sees in most parts of their continent. ^^
In Libermann's words, the goal of a "native hierarchy" needed for "a
canonically established Church" had been attained. The remaining weak
factor in this picture was the insufficient number of African priests,
already mentioned.
a congregation of 50,000.

8.

Mission and Colonialism

Precolonial Period

When Libermann's priests landed in West Africa in 1842, there were
only isolated European trading posts and naval stations on or near the
coast. The same was true in East Africa, when the Spiritans began to work
new mission in 1862. This situation lasted more or less till
when the scramble for colonies began in earnest; in many
took even longer before a colonial power gained effective control.

there in their

the early 1880s
areas

it

During

period the Fathers addressed themselves to the
or sultans for permission to establish missions and for

this precolonial

local kings, chiefs

3'B.G., 44, 256, 325; 45, 119, 150.
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There were exceptions, or course, but on the whole the
them cordially and gave them many signs of
friendship. Examples that come spontaneously to mind are those of King
Denis in Gabon, Chief Idigo in Nigeria and the Sultan of Zanzibar, but
protection.*^*

local authorities received

many

others could be added. ^'^
In this precolonial period the missionaries favorably

compared the

indigenous morality with that of the merchants and other Europeans in
the trading posts and naval stations. "The laws of morality are certainly
more respected in Dakar than in [French-occupied] Goree," wrote Bishop
Truffet in 1847, and "Dakar's Negroes have more good sense than our
proud Europeans think"; King Eliman "undoubtedly has a much better
understanding of freedom of conscience than do our legal experts and
magistrates in France." Truffet also objected to the distortions and exaggerations about Africa's people which embellished the stories written by
young missionaries for popular magazines. Other priests reacted to unfounded accusations of cannibalism.*"** Obviously, these early missionaries did not view the Africans through rose-colored glasses as innocent lambs, but they found much to admire. A substantial portion,
moreover, of the moral evil they saw, they ascribed to the corrupting
influence of European traders, soldiers, deported criminals and other
"rascals" who were descending on the coast. ^*'^

The Scramble for Colonies

Thus

it

should not surprise us that

many missionaries viewed the arrival

of colonizing powers with the same kind of mixed feelings as the Africans
themselves. The colonizers justified their entrance on the African scene

by high-sounding humanitarian motives, such as bringing
abolishing slavery,

human

sacrifices

and endless

civilization,

tribal warfare.*^*

Be-

'^*During this period the Spiritans opened missions in areas now covered by Senegal,
Gambia, Guinea, Sierra Leone, Liberia, Nigeria, Equatorial Guinea, Gabon, Congo, Zaire,
Angola, Namibia and Tanzania.
'^*To the best of my knowledge, out of the thousands of Spiritan missionaries in Africa
not one ended up in the cannibalistic cooking pot so dear to the popular magazines. Until
independence came in the 1950s and 1960s, only a few were killed, but the reason usually was
that they got caught in tribal warfare or invasions.
'^*There were numerous little wars and brutal invasions by tribes in search of living space,
as there had been in Europe — from the Huns, the Vikings and the Norsemen down to their
later equivalents. The extent of African indigenous warfare, however, should not be exaggerated The 1 891 report of the Bihe mission indicates that fourteen year old traders travelled
routinely from near the west coast of Angola to the borders of Tanganyika Lake in the
East — a distance of about 1,200 miles (1,900 km.) "as the crow flies" and, one would venture
.

to guess, twice as

long along jungle tracks. ^^

»'''See e.g., N.D., 7, 459 ff.; 9, 450 f.; B.G., 11, 363
^'f'N.D., 9, 451 (Bishop Truffet on A. P.P., 19, 115

»2B.G., 16,622.

ff.,

ff.);

732

649 ff., 735
434 f.

ff.; 13,

B.G.,

11,

f.;

22, 106.
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cause most of Europe was still officially Christian in one way or another,
these motives were often clothed in religious garments. Many people

undoubtedly repeated them

in all sincerity.

did not take very long, however, before those high motives, if they
were not mere "window dressing," were overtaken — unless they had been
It

preceded — by commercial, economic and

materials for industry, markets for

quickly gained the

political greed.

upperhand over any

privileged indigenous populations.^^

Securing raw

commerce and empire building

The

desire to develop under-

missionaries expressed their

dismay over what they saw as widespread corruption through guns, gin
and greed. The Africans feared taxes, forced labor and other forms of
oppression, even though they were fascinated by the things the white man
had to offer.

What attitude

did the missionaries take with respect to the colonization

cannot be denied that a number of Spiritans got caught up in
the wave of enthusiasm for bringing "civilization" to the continent.
of Africa?

It

Libermann had warned them not to become political agents for a particunation and to limit the civilizing aspect of their work to the dissemination of knowledge, skills and crafts, the fostering of moral and civic
virtues, and the free decision to work for the common good of their
fellowmen. Many, however, could see civilization only as the way things
were done in their home country. Frenchmen in particular are the object
of this reproach — one reason being that they constituted the most numerous and most visible contingent of missionaries in the transition period to
lar

the colonial status.

We

need not blame the Spiritans who secured the French reconquest of
And we can absolve Bishop Bessieux from
complicity in preventing France from abandoning Gabon after the
Franco-Prussian War. For these stories have been exposed as "pious"
legends. ^"^ Another story says that, ten years after the arrival of Libermann's priests in Dakar, their presence there drew the attention of the
French government to the possibility of building a large harbor and thus
securing a colony there. ^^ This story also has all the appearances of
deserving a closer look at its truth. After all, the French navy had had a
base close by on the off-shore island of Goree for many decades; any alert
commander would have noticed Dakar's possibilities. Moreover, the
priests there had been so anxious not to appear as government agents that
at one time they had even severed all relations with the French navy.
St.

Louis, Senegal, in 1779.

^^D. Goyi, Les Missions catholiques

Bordeaux, 1969

(diss.),

et

revolution sociale du Congo-Brazzaville de

1880

a 1930,

223.

*N.D., 21 and Ko(\\xe?,,Le Pionnier du Gabon, 243 f.; for their
80-84; O. Gollnhofer, B. Noel et R.
Glicourt
Sillains, "L'Historicite des paroles attribuees au premier eveque du Gabon a propos du
maintien du comptoir entre 1871 et 1873." Revue fratic^aise d'Histoire d'Outre-Mer. 1972,
611-644 (summary in B.C., 54 (1972-73), 271).
85M.C., 1, 126.
'•For the "legends" see,

e.g.,

exposure see Lintingre, Voyages du Sieurde

.

.

.

,
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share Dr Engel's dissatisfaction with the Spiritans in
when in 1863 they allowed an officer to visit their

Ngasobil, Senegal,

residence with 150 soldiers to "demonstrate most emphatically that he
was interested in the mission and would, if necessary, support and protect
it

by force of arms" against attackers. After

all,

the local chief had limited

the mission to flimsy structures, specifying that they should not be bullet
proof.

The

contribution to security of

offered by the officer's brief

life

was justifiably welcome, given the precarious local conditions. ^^
We should not even reproach Bishop Augouard for lending the mission
steamer L^o XIII to a French expeditionary force when it set out to crush
the power of Rabah in the Lake Chad region. For this Sudanese invader
had fled there with his army after the fall of Khartoum and for fifteen
long years had terrorized the local people by a reign of plunder, slave
drives and mass murder. Collaboration in the defeat of this outlaw can
visit

hardly be described as reprehensible nationalism.^^
Unfortunately, even when these and similar occurrences are explained
away, there remain other non-excusable facts. Augouard, for example,
zealously collaborated with Brazza in the conquest of Africa.

Goyau expressed

it,

the other. Bishop

"with the crucifix in one

Augouard conquered
and

hand and

As George

the national flag in

a territory three times as big as

for France." He persuaded the
of Loango, Pointe-Noire and Cabinda to accept the French
protectorate over their domains; and if it had not been for the unwillingness of Captain Cordier, Brazza's lieutenant, to confirm the treaties
concluded by this Spiritan priest, nearly the whole coast from Gabon to
the Congo River would have become French-controlled territory. ^^

the mother country for civilization

local kings

In an

openly:

unguarded moment during a speech he even went so far as to say
"Some people have accused me of being more of a Frenchman

than a missionary.

They did

not realize that this was the most beautiful

compliment they could have paid me."^^
Undue nationalism was not a common

fault

among French

Spiritan

missionaries, although they naturally preferred to deal with France

European nation in Africa. When East Africa
became the object of conflicting British, German and French interests and
the Fathers were urged around 1885 to choose sides, they promptly
rather than any other

"«Engel, 151; B.G., 3, 319* (no. 26).

"G. BesWer, L'Apbtre du Congo,

Paris, 1946, 152 ff.

Goyau, Mgr. Augouard, Paris, 1926, 121; J. de Witte, Mgr. Augouard, Paris, 1924, 23 f.;
Storme, 570 ff.; A. da Silva Rego,Cwr.so di Misswnologia Lisbon, 1956, 301 f. Special studies of
Augouard's political activities: F. Schwager, "Katholische Missionstaetigkeit und nationale
Propaganda," Zeilschnft fuer Missionswtssenschaft 1916, 109-134;
J. Schmidlin, "Zum Imperiaiismus der franzoesische Missionare," ibid., 1929, 247-250; A. Perbal, "Le nationalisme
de Mgr Augouard," R.H.M., 15, 385-407 and Les missionnaires franqais et le nationalisme Paris,
""G.

,

,

,

1939, 58 f.
"^Revue du Foyer. 1912, no. 4, p. 29.
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declared that "they abstained completely from becoming involved in
political issues and restricted themselves exclusively to religious matters."
They were so anxious to remain neutral that, when the colonial powers
divided East Africa among themselves, the priests even refused to act as

informants and translators for the British-French-German boundary
commission on the Sultan of Zanzibar's dominion over the coastal area.'""
The Germans who eventually took over the Sultan's domain, acknowledged the sincerity of their neutral attitude. As their Society for the
Exploration of East Africa reported:

The French
mained

mission of the Congregation of the Holy Ghost

.

.

.

has re-

well-known purpose, not only in theory but also in
practice. As a matter of principle, [the Congregation] eliminates political
designs from its missions, and only rarely has it become involved in them.
Without sounding the trumpet but with unflagging zeal, these missionaries
devote themselves to the promotion of the Christian spirit and the benefits
of our civilization among the black population.'"'
faithful to

When Arab

its

traders and chiefs in the coastal zone rebelled against the

German overlordship in 1888 under the leadership of Bushiri bin Salim
and Bwana Heri, Father "Etienne" Baur, the superior of the Bagamoyo
mission, maintained

its

and remained on friendly terms with

neutrality

the two conflicting parties.

He

steadfastly refused to supply information

abouttherebels — or "freedom fighters" — to the German forces. ^^* "What
a pity! Yet, how fitting and decent — wholly in keeping with the character
of this marvellous man!" exclaimed the disappointed but admiring Com-

mander Hermann von Wismann.'**^
It was a sane attitude. ^^* "Any false

step

on our part could have grave

16* Having suffered severe reverses, Bushiri wrongly thought that he had been betrayed
by Father Baur.'"^ In a recent work H. Niesel claims that Baur warned the Germans of an
impending Arab attack.'"^ However, F. Versteijnen, in an examination of all German letters
and papers int he Bagamoyo mission archives of the period, could not find any confirmation
of such an indiscretion on the part of Father Baur.'"*
'^*The same discretion was not observed, it seems, by Brother Oscar Schwedding. He
informed, it is said, the German officers of impending attacks: "Look out! The rascals are
coming tomorrow morning at ten o'clock."'"^ And in 1889 when Bwana Heri sent a nasty

'""B.G., 14, 609; Versteijnen, op. «<., 23 (cites Baur's letter to the

Lemaire of 23 mai 1886); N. Bennett, o/?.n7. 68
,

(cites

French Commissioner

Baur's letter to Kitchener of same date).

'"'B.G.. 14,611.

'"^For the mission's story of what had happened see B.G., 15, 677 ff.
'"^HansJ. N\ese\,Kolonialvenvaltung und Missionen in Deutsch Ostrafrika 1890-1914 Berlin,
1971 (diss.). His work has a special chapter: Das Verhaltender Spiritaner im Araberaufstand,
pp. 92 ff. Niesel's assertion is based on a document in the Geheimes Preuszisches Staatsarchiv,
,

5360 n,

132.

'""Personal

communication

to the author.

'"^Quoted by Versteijnen, op. ciV., 25.
'"•^See R. Schmidt, Geschichte des Arahemufstandes

in Ost-Afrika, Frankfurt a.o., 1892, 31 (no
source given); F. MiiWer, Deutschland, Zanzibar, Ostajrika, Berlin, 1959, 436 (gives archival
reference to field dispatch).
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consequences," one of the priests wrote to the Superior General: "The
French consul is watching us with lynx' eyes, the Sultan is suspicious, the
British are disturbed, the Germans perplexed, the coastal chiefs in revolt,
and the inland people assume an attitude of 'wait and see.' " Meanwhile
the mission took care of from four to seven thousand homeless and
hungry refugees who had fled to the safety of its buildings and

grounds. ^"^

Angola in West Africa offered another example of neutrality in colonial
rivalries. Relatively powerless but very proud of its national heritage,
Portugal tended to regard foreign missionaries with deep suspicion.
However, after the initial stage during which the extent of its longneglected domain over Angola was the subject of claims and counterclaims, Portugal freely allowed hundreds of French, Dutch and other
foreign Spiritans to work in Angola and its Congo enclave. ^^* Their work
there did not give rise to any reasonable apprehension about the political
danger their presence could raise for Portugal — at least not as long as the
whole notion of colonies remained largely unquestioned.*^"
The Colonial Era

During the colonial era the missions often acted as a safeguard against
excesses committed by trading companies or government soldiers and the
greed of white setders. They gained the respect and trust of the people,
who viewed them as "symbosl of justice, progress, hope.""""* The priests
did not hesitate to expose misuses of power. For example, they induced
the Portuguese government to act against the theft of cattle and other
goods from the indigenous population by white settlers in Huila and
Bihe. They vigorously protested in Ubangi when in 1906 French officials,
in lieu of taxes, began to round up all able-bodied men and women to
work in labor gangs for nine months a year to gather caoutchouc and
thereby caused widespread famine — a protest which made officials even
try to exclude them from certain areas for their "political activities" (read:
letter threatening to destroy the inland mission of Mhonda, its superior, Father Machon,
dispatched two messengers to Baron von Gravenreuth, then at Morogoro, asking for
protection. The message enabled the baron to figure out the location of Heri's hide-out and
destroy his stronghold.'"'
'**In connection with the partition of Africa by the colonizing powers, the Portuguese
bishop da Silva of Mozambique arrived in Zanzibar in 1885 to claim jurisdiction over all of
East Africa. He based his claim on a papal bull dating from 1612. While rejecting his claim,
the Holy Ghost Fathers allowed him to visit Bagamoyo and Mandera.""*

'"'B.G., 15,

722

f.;

Cf. MiiWer,

op.cit.,

""*A. Schaeffer, Correspondance de

.

.

.

450.
Simonis,

I,

333

f.:

Emonet

a Simonis,

undated

(Jan.

1889); B.G., 15,676,711.
'"'E.G., 13,956.

""A. Brasio,"A'Politica'do Padre Duparquet no Sul de Ango\a." Portugal em Africa 1946,
ff.; da Silva Rego, op.cit., 302 ff.
""'Isichei, o/?.f/7. 167; J. Nyerere in W. Biihlmann, The Missions on Trial, 149.
,

168

,
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for disclosing to the world

how

savagely the militia proceeded in assembl-

ing labor gangs).' ^""^

Even Bishop Augouard was far from subservient to the government
where the welfare of the African people was concerned. His fearless
denunciations of his country's oppressive policies caused Antonetti, the

Governor of Equatorial Africa, to remark at the unveiling of the bishop's
statue in Brazzaville that he had been "an avowed enemy of the government. "^'^

Many priests realized

that

it

was useless to preach that

all

human beings

are equally God's beloved sons and daughters and that in his kingdom no
one is black or white if this equality did not begin to find expression here
in conditions which enable all of God's children to attain an
honest material well-being. They deserve credit, says Goyi, for being the
first to take action with respect to the social problem in the Congo and for
drawing the government's attention to this neglected area of its responsibility. They fostered this notion of social responsibility in their schools;
even when they opened a special "school for nobles" in Landana (Congo)
for the sons of kings and major chiefs, they insisted that these boys also
should learn the value of work and made them perform manual labor.' '^
On the other hand, it must be admitted that many missionaries during
the colonial era failed to observe Father Libermann's passionate plea to
assume toward the Africans the attitude that servants should have toward

on earth

their masters. All too often they shared the white colonialist's prejudices.

They showed
airs

a certain disdain for "the natives," displayed paternalistic

of superiority and

little

or no openness to true dialogue. With respect
many viewed the

to the Africans' increasing desire for self-rule also,

granting of independence as premature and had difficulty accepting it
when it became an accomplished fact. Their behavior showed how difficult it is, even for people of unquestionably high motivation, to escape
the fetters of firmly established views that are dominant in their era and

environment.

With respect to indigenous culture and customs, too, the warnings of
Libermann — and of other founders of mission societies — as well as those
of the Holy See were often disregarded. The European priests were
"much more guided and influenced by the cultural ideas of their era than
by the gospel." In this "they were children of their age,''^ who viewed
their own country or Europe as "the chosen continent, the chosen nation
of God,""^ destined to disseminate its culture in "the Dark Continent."
""''

B.C., 15, 644

t.;

16,

621;

P.

Daigre. Ouhangui-Chan Issoudun, 3rd ed., (1950), 131
,

fT.,

181

f.

'"Chanoine Augouard,

Lettres de

Mgr. Augouard,

vol.

4 (44 ann'ees au Congo), Poitiers

(1934), 429 (Governor's speech).
'''D. Goyi, op.cit., 28,223, B.G., 11,470.

"^L. Laverdiere, L'Image dumissionaire dans la
1979, vol. 2,421 f. (diss.)
"^Isichei, op.cit., 192 (quoting Bishop
1922, 17).
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so divergent

from their own, they often rushed to the conclusion that these people did
not have any culture worthy of the name and therefore should take over
that of the colonizing power. The accusation is largely true and deserves
an acknowledgment of guilt and a begging for forgiveness "for they did

know what they were doing."
may be useful, however, to add a few remarks to thisjudgment. When
during World War I and its aftermath large numbers of Europeans for the
not

It

time encountered Americans, they quickly concluded: "Yankees have
no culture." They did not realize that they should have said: "Yankees do
not have our culture." This European reaction was a manifestation of a
well-known phenomenon. Virtually every nation on earth looks upon its
own culture as superior to that of others. For the ancient Greeks any

first

foreigner was a "barbarian"; for a

Frenchman his own cultural superiority

is so obvious that he pities anyone who has the misfortune of not being
French. And if an Englishman in a comparison of French and English
cultures would gallantly admit that if he were not an Englishmen, he
would like to be a Frenchman, his interlocutor might be tempted to reply:
"If I were not a Frenchman, I would wish to be one." Even within a single
nation one region often looks down upon the others as culturally inferior.

Moreover, to give a "divine" guarantee to its own superiority, a nation is
tempted to imitate the ancient Hebrews and view itself as "God's chosen
people." For Americans the States are "God's own country"; Brazilians
claim: "God is a Brazilian"; Mexicans apply to themselves the scriptural
words: God "has not acted in this way toward every nation"; and the
French speak of "God's deeds through the French." Without bringing
God into the picture, the Irish speak admiringly of a certain people as "the
Irish of Africa"; the Germans view their country as "the land of thinkers
and poets" par excellence; among the ancient Romans, Saint Augustine
could view the sack of Rome by barbarians in the year 410 only as a sign
that the end of the world was imminent; and in Russia scientific Marxism
has become inextricably interwoven with the old Russian dream of world
domination.
All this shows that it is very difficult for anyone not only to incarnate
himself into any other culture, but even to accept that another culture may
be just as good as his own. Thus it is not surprising that at a time when
African cultures had few spokesmen of their own, many missionaries
succumbed to narrowminded nationalism and failed to render justice to
the cultures of African peoples.

In spite of

preserved, as

all this,

much of

we have

Africa's culture was recorded

and thus

seen, by the past generations of missionaries.

Moreover, the resilience that is proper to any living culture has prevented
African culture from perishing. A dynamic culture does not vanish but
grows and develops through its contact with others.
Concluding this retrospective chapter, one may say that light and
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darkness intermingled in the Spiritans' evangelization of Africa, as they
did in that of other missionary societies there. Clear visions of daring
initiators often went unheeded or were clumsily executed. Unflinching
dedication to Africa's peoples and selfless sacrifice went hand in hand
with narrowmindedness and disregard of these very Africans. Those who
had gone in all sincerity to serve often ended by acting as maters. ^^* Yet to
quote a Portuguese proverb: "God writes straight with crooked lines."
Would Christian Africa have come into being without the many missionaries who gave their lives to execute Christ's mandate to go and teach
all nations there, the many mistakes they made in their labor notwithstanding?
From the very start, the guiding spirits behind the missionary movement in Africa that began in the nineteenth century recognized that the
continent's evangelization would have to be taken over one day by the
Africans themselves. Modifying the words of John the Baptist, did they
not say: "They must increase; we must decrease"? The full incarnation of
the gospel in Africa's peoples and their cultures is the task which Africans
themselves will have to accomplish in communion and dialogue with the
universal Church.

'^*It
tion's

is

from 1900 to 1914 the personnel index of the CongregaGeneral listed African diocesan priests as "native auxiliary clergy."

interesting to note that

Bwtom

Chapter Thirteen

THE CHALLENGE OF A NEW WORLD
IN-THE-MAKING:

1.

A

1962-1980

Transition
General Crisis

World War Two was the epilogue

to

an era of human history, "the end

of a world," and the decades following it may be viewed as the beginning
of a new world-in-the-making.^ As such, it was a period of transition in
which new ideas and values clashed with hitherto generally unquestioned
and deeply rooted traditional ideas and values. This period is not yet
finished, the crisis, that is, the sifting of ideas and values, is still going on,
and no one can predict with certainty how the Church and the world will
evolve.^ The present book does not intend to add another analysis to the
abundant literature about the past two decades and the efforts of Vatican

Council

Two

to deal with the issues.

Council did not cause the crisis but, at most,
brought it to the surface more quickly and more openly in some parts of
the world where otherwise its emergence would have been delayed a litde
longer. Being composed of human beings and addressing herself to
human beings, the Church cannot avoid being involved in the world.
When valuable new ideas are born, the Church sooner or later — but
Suffice

to say that the

it

usually later

and

— gains a new

self-understanding in the light of those ideas

To remain meaningful to our age and, at the same time,
her mission, she may have to discard non-essential features

values.

faithful to

acquired in her long history in order to safeguard her evangelical essence.
Because it is often very difficult to distinguish and disengage the essential from the non-essential, disagreements and confusion can become

dominant features affecting the

transition period.

What some

hail as

quintessential elements of renewal others view as the total betrayal of the

most sacred core of the Church. W^ithin the context of this book, we may
Card, E. Suhard, The Church Today. Growth or Decline? (1947), Chicago, n.d., 93.
-For a description of the situation in the early 1960s, see e.g., .'Mbert Dondeyne,Fa//^ and
the World, Pittsiaurgh, 1963 or Bertrand van Bilsen, Change and Renewal Dublin, 1966.
,
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nature of mission, the role of priesthood and
life and of ecumenism.
Because we are dealing here with the contemporary period it should be
kept in mind that many of its actors are still alive. It will therefore be
necessary to proceed with great reserve, indicating only the most salient
features and facts that are part of the public record, while generally
abstaining from evaluations.

mention
laity,

in particular the

the

meaning of religious

,

Chapters and Orientations
Little

time

will

be devoted to the long and involved discussions in
and general chapters concerned with updating, "re-

regional, provincial

turn to the sources," adaptation, inculturation, incarnation and similar
post-conciliar issues. Many of these discussions are still an ongoing process and similar to those carried on in other institutions of the Church.
Some early debates reached conclusions that appeared antiquated to
certain people almost as soon as the ink on their papers had dried.^
Others were so advanced that they failed to receive the Church's approval.
The more important issues, however, will be mentioned as the contempo-

rary story unfolds.
In July 1962, the General Chapter convened to elect a new superior
among certain delegates, the former

general. Despite strong misgivings

Archbishop of Dakar Marcel Lefebvre was elected with more than two
thirds of the votes.

Another important issue decided by the Chapter was the transfer of the
Generalate to Rome. Hitherto this long-desired objective had always been
thwarted by the fear of endangering the centuries-old special legal status
of the Congregation in France. As late as 1950 an international team of
lawyers had still strongly advised against such a move. In the 1960s,
however, the climate had become much more favorable, although the
ensuing negotiations with the government took eight years to complete.
The solution transferred the Congregation's legal status to its autonomous province in France. Anticipating this decision, the Generalate had
actually transferred to Rome in 1966 while still maintaining its legal
residence in Paris.'*
In 1968, to comply with the instructions of the Council, in which about
forty Spiritan bishops had participated, an extraordinarily General Chapter began its work of updating the Congregation in line with the Council's
decisions. Although Archbishop Lefebvre could have stayed in office
until 1974— he had been elected for a twelve year term — he tendered his
resignation, to be effective as soon as new elections would be held. In this
way, he said, "personality issues" would not override the more important
issue

of a healthy renewal.^

3B.G.,52 (1970), 50.
*B.G., 47, 23*; 42, 65
^B.G.,51,264.

ff.;

52 (1970), 151

ff.;

50, 158.
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important decision of the Chapter was that the Superior

who presided over its meetings, would not be the chairman of the
crucial central commission directing its work; it would elect its own chairman. As a matter of fact, many had become disenchanted with his adminGeneral,

When this decision was made, Lefebvre withdrew from the
Chapter and abstained from all further participation in its work. He
returned briefly three weeks later, but only to deliver a fervent plea for
the preservation of certain traditional structures.^ On October 29, toward
the end of its first session, the Chapter elected Father Joseph Lecuyer^*
Superior General for six years — the new term of office set for this funcistration.

tion.

The 1968-69 Chapter reemphasized the Congregation's primary comto missionary apostolate among the peoples and groups whose

mitment

needs are greatest; it accepted the principle of subsidiarity in the government of the Society— a resolution which made possible the decentralization of authority and the general participation of all members in the
decision-making process— and it abolished the second-class status of
Brothers, making them eligible to all functions in the Society, except those
which by their very nature require the priesthood.^ Shordy after the
Chapter, however, the Vatican Congregation for Religious issued a decree prohibiting the appointment or election of Brothers to the position
of superior on all levels in so-called clerical institutes. Despite repeated
appeals, it declined to make an exception for the Spiritans.^ Quite recently, though, it indicated its willingness to consider individual exceptions

on

own

their

merits.

Timmermans,

a thirty-nine year old native
African Republic, became Lecuyer's
successor as Superior General. He was almost unanimously re-elected in
1980. Significandy, the average age of the six general assistants has been

In 1974 Father Francis

Dutchman working

in the Central

gready lowered. In 1938 and 1968, when assistants were still elected for
twelve years, they averaged 59 and 55 years respectively; in 1974 the
average age was 47 and in 1980 only 46. Equaly significant was the fact that
thirty-nine year old Father Vincent Ezeonyia of Nigeria became the first
African general assistant; he was the only one elected with a two thirds
majority on the

first ballot.*"

Rome for most of his adult life, Lecuyer was the author of many books and
and professor of theology. Pope John XXIII had appointed him as one of the
experts who helped prepare the Council and who participated in its various commissions.
'*A resident of

articles,

After the Council, he was

«B.G.,51,242, 171
^B.G., 51, 188

named

consultant to several Vatican curial congregations."

ff.

f.

•^B.G.. 52 (1970), supplement: General Chapter 1968-69, Directives and Decisions, nos. 1-12,
149-151,273, 280-81.
"B.C., 52 (1970), 12 ff.; 53 (1971), 45; 53, no. 759, English ed., 9. For the historv of the
Chapter see B.C., 51, 231 ff. (first session), no. 753 bis (second session).
'"Spjritan News, }u\y- August 1980. no. 30. 1 f.
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The General Chapters of 1974 and 1980

affirmed or re-affirmed the

following orientations for the future:
1. A greater openness to the call to universal mission. Mission exists on

it is no longer a territorial concept but refers to all human
where the Gospel needs to be proclaimed. The Congregation's

continents;

all

situations

first evangelization, to those who have not
the Gospel's message, to transcultural
have
scarcely
heard
or
heard
yet
situations, such as exist among immigrants, refugees, foreign workers
and Third World students in the West.
2. The Spiritans' involvement in any local Church should foster there a
missionary spirit, promote the bonds of communion with other local
Churches and the universal Church, and aim at collaboration and
dialogue with other religions and all people of good will.
3. Action for justice and peace and integral liberation here on earth
from every form of oppression must constitute an essential element of the
Congregation's work. Such action is not merely part of fidelity to the
Gospel but a constituent element of the Spiritans' charism as it was
originated by Poullart des Places' work and formulated by Libermann:
"They shall be the advocates, the supporters and the defenders of the
weak and the lowly against all who oppress them."^^ This solidarity with
the poor should find expression in the life style adopted by the Spiritans.
4. Community life, including common prayer, is to remain an essential
dimension of the Spiritan charism, but the particular form of fraternal
community life assumes should be determined on the basis of the particular situations in which the members of the Congregation live and work.^^

preference, however, goes to

2.

Intermezzo. "Full Speed Astern": the Lefebvre Affair

viewed the decisions and directives of Vatican
Some people believed that the Council had
made a horrible mistake and these sought salvation from disaster in an attempted
reversal of the course it had set into motion. Foremost among them was Arch-

Not everyone, we have

Council

II

said,

with eager anticipation.

bishop Lefebvre, the

man who had been

elected Superior General in 1962

eve of the Council's opening. His actions, after his resignation
rise to

on the

six years later,

gave

the Lefebvre affair.

Strictly

speaking, this affair does not belong to the Congregation's history but to

the personal story of one of

The Congregation

its

members

after he

had resigned

as

its

Superior

support to the course he took
and, to his great disappointment, openly disassociated itself completely from his
initiatives. For many years, however, Lefebvre had been one of its most prominent
personalities and, as of this moment, he continues to be officially a member of the
General.

as

such never lent

its

"N.D.,2, 256.
^'^General

passim.

Chapter 1974: Gxiidelines for Animation Ch.
,

I;

General Chapter 1980: Spiritan

Life,
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For these reasons,

Society.

as well as

because of the public interest

would seem inappropriate to omit his story from
Marcel Lefebvre was born in 1905 at Tourcoing, near

cause,

it

The son of

France.

religious family,
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this

in

him and

Lille, in

northwestern

came from
had given about fifty priests and

a wealthy textile manufacturer, he

which

in

two centuries

his

work.
a deeply
religious,

including one cardinal and several bishops, to the Church. Four of his brothers

and

sisters also

became priests or religious, with three of them joining the Spiritan
and one as a Sister. Holding doctorates in philosophy and

family, two as priests

theology, earned in

Rome

during

He taught

at the

seminary of Gabon, and after World War

his stay in the Pontifical

French Seminary

in the

1920s — the time oi the Action Franqaise affair — Marcel entered the Congregation
in 1932.

rector of the Spiritan senior seminary of Mortain. In 1947 he

II,

went back

became

to Africa

The following year, the Holy See raised him to
made him apostolic delegate for all the French colonies in
when his former student Hyacinth Thiadoum succeeded him as

as Vicar Apostolic

of Dakar.

archepiscopal rank and
Africa. In 1962,

the

Senegalese Archbishop of Dakar, Lefebvre returned to France and,

first

many French bishops, became Bishop of Tulle.
he was elected Superior General of the Congregation.'^
In his first letter to the Congregation on the opening day of Vatican Council II,
the archbishop asked its members not to forget that "we belong to the Church,
despite the vigorous objections of

But

in the

which

same

is still

year,

wholly under the influence of 'the mighty wind' and the 'tongues of

"is going to manifest itself in a more percepway on the occasion of the Council." That is why "we make every effort to get
rid of
our self-will
in this way we will belong to Christ and his Church.
Let our ideas be those of the Church and of the Pope, let our will be to conform to
fire'

of Pentecost," a Pentecost which

tible

.

.

.

.

.

the will of the Church."

.

;

And

his last official advice

.

.

before he resigned as Superior

mid 1968 was another appeal for obedience: quoting Libermann, he
obeys without difficulty and without contention
"the humble person

General
said,

.

in

.

.

.

because he does not tenaciously cling to his

own

ideas."'

and goodness, Lefebvre
was no mask; yet it went
hand in hand with a fierce attachment to the Church of the past and an unyielding
determination to safeguard what he viewed as the eternal doctrine and practices
of the Church. A member of the Vatican Council's central commission for the
gathering of the world's bishops, he noticed to his dismay that the Council's
"updating" of the Church was turning in a direction that went counter to the
cherished notions which he had acquired during his student days. "Openness to
the world," "ecumenism," "dialogue" with other religions, as well as a kind of
"democracy" within the Church, were words foreign to his accustomed vocabulary. Nevertheless, he signed all final documents of the Council, with the exception
oiThe Church in the Modem World {Gaudium et Spes) and [he Declaration on Religious
Tall

and handsome,

was the

his face radiating paternal interest

classical picture

of a loving and beloved bishop.

It

Freedom.

When

the Coimcil

seemed

to give rise to the

Church's "self-destruction" by the

rapid dissolution of seminaries, the "resignations" of

numerous

'•''B.G.,47, 169.

'-B.G., 47, 223

f.:

lettre

du lleoct. 1962; B.C.

51, 132 (avis

du

mois).

priests

and

utter
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confusion about faith and morals, Lefebvre began to look for a way to save the

Church

in spite of itself. His solution focussed on a revival of the traditional views
had prevailed before the Council, and the core of the revitalization would
have to be sought in rebuilding the Church around the traditional views of
authority, the priesthood, the Mass and the formation of future priests in accordance with the solid principles of yesteryear.

that

In June 1969, he obtained the local bishop's permission to

open an

international

who would follow the courses at the University of
November 1971 the same bishop approved for six years

house of studies for seminarians
Fribourg, Switzerland. In

,

ad experimentum the International Priestly Fraternity of St Pius X, and a few
months later Cardinal John Wright, Prefect of the Vatican Congregation for the
Clergy, sent him a letter of praise for "the wisdom of the norms^* which constitute
and guide the work." Meanwhile, in the summer of 1970, Lefebvre had opened St
Pius X Seminary at Econe, Switzerland, which was subsequently expanded to
receive up to 120 seminarians. In announcing the news to his students, the
archbishop stressed that "the virtue of obedience
must be the fundamental
role of our conduct: obedience to revealed Truth and to God's law
obedience
also to those whose mission it is to transmit this Revelation and this Law to us."'^
In June 1971 privately and then again in March 1973 publicly, Lefebvre explained why he could not accept the new litiugy of the Mass: it tended to "replace
the notion and the reality Qt sacrifice by the reality of a meal," just as the
Protestants had done in the s'xteenth century when they substituted a table for the
altar and the presiding elder turned his face to the congregation. That is why
people now receive communion standing and take the host in their own hands;
they celebrate a memorial meal and the notion of Christ's real presence tends to
.

.

.

.

.

.

,

disappear.'^

Meanwhile Rome began to be disturbed by the archbishop's stance and the
sympathy which his action aroused in many countries.
In November 1974 two apostolic visitors went to Econe to talk with him, his staff
and his students. They quickly realized that staff and students fully shared
Lefebvre's disapproval of the Vatican and its Council and regarded only their
archbishop as the faithful guardian of the Church. Lefebvre professed himself
shocked by the views held by his two official visitors and opposed to "Catholic
scattered but widespread

Rome"

the "Conciliar

We

Rome" of

the latest Council.

wholeheartedly adhere [he wrote] to Catholic Rome
the eternal
mistress of wisdom and truth. But we refuse, and we have always
.

.

.

,

Rome,

^*Among the "norms" guiding the work, Lefebvre had included "conciliar declarations."
However, several of the nine students who entered his seminary left it during its first year
because of his position regarding the conciliar reform.'*
no.

^^Fideliter,

1

1,

Sept. 1979, 30

ff.:

text of approvals by

bishop and

letter

of praise from

Cardinal Wright.
'"Ibid., 26.

H, 34

summary of private explanation given

to seminarians on June 10,
Parison March 29, \97i: Des pretres pour demain During
the Council, Lefebvre had written an article entitled, Must ive become Protestants in order to
remain Catholics in good standing? which was published in June 1970 mPensee catholique, no.
126-127 {Pour deri^eurer bon catholiqxie faudraitil devenir protestant?).
^''Fidelitcr,

1971; 37

ff.:

no.

text of his

f.:

conference

in

.

.

,

THE CHALLENGE OF A NE W WORLD

48

refused, to follow the Rome of neo-modernistic and neo-Protestant tenand all the
dency, which has disclosed itself clearly in Vatican Council II
reforms that have flown from it.
.

With respect

new

to the

.

.

he argued:

liturgy of the Mass,

This reform, which has sprung from liberalism and modernism, is poisoned
through and through. It comes forth from heresy and ends up in heresy.
Faithfulness to the Church and to Catholic doctrine permits us only one
attitude if we wish to be saved, and that is the categorical refusal to accept the
.

reform.

.

.

.

.

.

Without any rebellion, ... we continue to hold fast to everything that has
before the modalways been believed and practiced ... by the Church
ernistic influence of the Council.
We are convinced that we remain
faithful to the Church, Catholic and Roman, to all successors of Peter.
.

.

.

.

.

.

^**

In February

and March 1975 Lefebvre met with

Roman cardinals
been ready

to give

retire quietly,"

In

May

two

in

he

fruitless

up his campaign.
is

a special

commission of three

meetings. For a brief moment he seemed to have
"I

reported to have

am

quite ready to close the seminary

said.

Nothing, however, came of

and

to

it.^

the commission, by orders of the Pope, notified the archbishop that his

position was wholly out of line with "authentic fidelity to the Church, to the one

who has charge of her, and to the Council in which the thought and the will of the
Church have been expressed." In keeping with this order, Bishop Mamie in
Switzerland withdrew the provisional approval of the Fraternity of St Pius X and
its seminary. Declaring that the commission's action had been illegal and thereby
temporarily saving the canonical status of his fraternity and seminary, Lefebvre
appealed on May 21 to the "Apostolic Signature," a Vatican court of appeal,
presided over by his friend Cardinal Dino Staffa. On June 10, however, Staffa's
court declared

itself

"incompetent" in the matter.^"

Meanwhile the archbishop had boldly conducted a pilgrimage of about two
thousand people to Rome, celebrating the old rite Mass in various basilicas and
even marching up to the steps of St Peter's at the head of his pilgrims in solemn
procession. The Vatican abstained from any reaction at all, except that, to
Lefebvre's "surprise," the Pope refused to receive him in audience.^'
Nevertheless, Pope Paul's patience was running out as the archbishop continued
to operate this seminary. He was now clearly in contravention of Church law. In a
personal typewritten letter Paul VI told him that he had been kept fully informed
of the commission's actions and that he had personally ordered that they should
be effective at once. He then begged him "in the name of the obedience due to the
Vicar of Christ" to make a public act of submission" and to close his seminary. ^^
Expressing his conviction that this letter was a forgery, Lefebvre did not reply
and continued to defy the Vatican. "Disobedience is our duty," he wrote to some
friends on September 3, 1975, and "The greatest service we can render to the
42 ff.: declaration du 21 nov. 1974.
Mgr. Lefebvre, Dossier complet Paris (1976), 30.
^''Fideliter. no. 1 1, 45 ff.: lettre des Cardinaux Garonne, Wright et Tabera a Mgr Lefebvre,
6 mai 1975; Mgr Lefebvre au Card. Staffa, 21 mai 1975: Chalet, op.cit., 32.
^^Ecbne, partes ouvertes, Martigny (1976), 44 picture) ;f/rf<'/;7fr, no. 11, 52; Chalet, o/^.n/., 31.
"Chalet, (>p.a7., 191 ff.: lettre de Paul VI a Mgr Lefebvre, 29juin 1975.
^^Fideliter,

no.

11,

'^J.-A. Chalet,

,

(
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Catholic Church,
Church. "^^

to Peter's successor

.

.

.

,

is

and reformed

to refuse the liberal

To remove
in

the last refuge of ambiguity, Paul VI then wrote an autograph letter,
which he confirmed the authenticity of his typewritten letter and demanded an

He added:

answer.

We

would not be able to wait much longer in making [oin- interventions
public] if you do not soon profess your wholehearted submission. Please, do
not force us to take such a step.

On September 24,

1975, Lefebvre replied to "express his unconditional attachHoly See and the Vicar of Christ" and renewed wholeheartedly his
"devotion to the successor of Peter," but he failed to comply with the Pope's
demand for an act of obedience. ^^ Instead, he began to organize "traditional"
parishes in France, Canada and the United States. In October he explained in a
letter to friends and benefactors that the issue of Econe went far beyond the

ment

to the

matter of closing a seminary:
[Millions of Christians face] the agonizing dilemma of either obeying with
the risk of losing their faith or disobeying and thereby preserving their faith,
... of accepting the reformed and liberal Church or maintaining their
allegiance to the Catholic Church.

Explaining what he meant by "liberalism," he said that

example
imposed

is

"its

most

typical historical

Protestantism. Liberalism wishes "to liberate the intellect

objective truth"

and holds

that

"no one can claim

from

all

to possess [the truth]

and integrally." Liberalism frees man from "the faith imposed by
dogmas formulated in a definitive way." Thus it becomes "impossible to admit a

exclusively

revealed truth defined forever." Liberalism does away with law. "Law, according

freedom and imposes on

to the liberal, limits

and then

physical.

ence. Conscience

Law and

is

the

its

it

a restraint which

constraints are against

supreme

law.

The

liberal

human

is

at first

moral

and consciand license."

dignity

confuses liberty

Such principles, his letter continued, lead to the negation of the supernatural,
the rejection of original sin, of justification by grace, of the true reason for the
Incarnation, the Cross, the Church and the priesthood. Small wonder that Protestantism dominates in the new liturgy and that all personal authority, as a participation in God's authority, is denied. Such principles demand freedom of thought, of
education, of conscience, of religion — all of these are false freedoms which suppose the lay

state,

the separation of Church and State,

condemned by

the Council

of Trent and by the Church until Vatican Council Two.^^
Cleverly manipulated by a well-organized minority of liberal cardinals, backed
by numerous theologians and a stream of documentation papers subsidized by
German and Dutch bishops, Lefebvre continued, the Council began to feel that
the Church needed to adapt itself to the modern world, that it ought to confess

and demand pardon for
"Chalet,

op.«/.,

^^Chalet,

op.cit.,

Paul

VL

33 f.
34 f.:

its

lettre

share in the guilt for the former divisions which had

de Paul VI a Mgr Lefebvre, 8

sept. 1975; 36:

24 sept. 1975.

^^Fideliter,

no.

H,

51

ff.:

lettre no.

9 aux amis et bienfaiteurs, oct. 1975.

Mgr Lefebvre

a
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one Church into CathoHcs, Orthodox and Protestants; it felt guilty also
for its wealth and its triumphalism. Feeling guilty also in exercising personal
authority, the Pope and the bishops introduced collegiality in synods, they instituted episcopal conferences and priests' councils. Religious freedom, ecumenism,
theological research and a new code for Church law would diminish the triumphalism of a Church which used to proclaim itself the one ark of salvation. All this
clearly shows how deeply the cancer of liberalism has penetrated the Church.
split

the

One of

the most frightening applications of these liberal principles, says the

archbishop,

is

the Church's

to all errors and especially the most monstrous error ever to issue
forth from Satan communism. Communism has officially free access to
the Vatican; its world-wide revolution is singularly assisted by the Church's
The
official non-resistance, nay, its frequent support of the revoluUon.
refusal of this pastoral Council to condemn communism should alone
suffice to cover it with shame before history.

openness

—

.

.

.

.

.

.

our faith is endangered by the reforms and postconciliar orientations, we have the duty to "disobey" and to retain TradiUon.
... We are the most ardent defenders of his [the Pope's] authority, but we let
our atdtude be ruled by the words of Pius IX quoted above [:"The Holy
Spirit has not been promised to Peter's successors m order to permit them to
publish ... a new doctrine but to safeguard reverendy ... the revelations
transmitted by the Aposdes."]^*^
Because we

feel that

By opposing the "Conciliar Church" of Vatican Council II to the "Catholic
Church" represented by himself and proclaiming the duty of disobedience to
Pope and Council, Lefebvre came close to a formal schism. His former student
and successor as Archbishop of Dakar, Cardinal Hyacinth Thiandoum, who held
him in deep veneration, went repeatedly to visit him and implored him not to defy
the Pope even more by proceeding with his plan to ordain twenty-six of his
seminarians. On June 12, 1976, the Vatican sent an "explicit order of the Pope"
prohibiting the ordination. The order was repeated on the 17th. Lefebvre replied
on the 22nd to express his conviction "of being in full communion of thought and
faith" with his Holiness and asking for a meeting with cardinals, chosen by the
Pope, who knew him well. In such a meeting "the difficulties will undoubtedly be
resolved. "^^ Meanwhile, he was planning the ordinations for June 29. Cardinal
Thiandoum went for a last desperate appeal to Econe. Before the ardent pleading
of his beloved former disciple, Lefebvre hesitated and said that he would think it
over.

But then he proceeded with the ordinations. In

his

homily he

said:

which is not the Catholic
rite of the Mass expresses a new faith
This new Mass is a symbol, an expression of a new faith, a modernistic
faith.
We do not belong to that liberal, modernistic religion, which has its
^'^
worship, its priests, its faith, its catechisms, its Bible, its ecumenical Bible.

The new

.

.

.

faith.

.

.

.

Such language, undoubtedly used under the influence of strong emotions, went
It no longer expressed merely a desire to preserve the old rite of the Mass

very far.

55 ff. Quotation from Pius IX is from Vatican Council I's dogmatic constitution
Aetemm, Henii^er-Schonmelzer Enchiridion Symbolorum, 32nd ed., 1963, no. 3070.

^^Ibid.,

Pastor

,

2'Chalet,o/).nl, 41
^**Fideliter,

no.

f.

11, 61 ff.:

homilie de

Mgr

Lefebvre, 29juin 1976.
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but appeared to accuse the Council and the Pope of having fallen away from the
faith.

Church law foresees the penalty of suspension

for irregular ordinations. Before

Holy See once more tried to bring him back to
his senses. On July 6, Cardinal Sebastiano Baggio, Prefect of the Congregation for
Bishops, wrote to him that he had delayed the application of the suspension in the
hope of a conciliatory gesture on his part. On July 17, Lefebvre sent a personal
letter to Pope Paul, begging him to bring the Church back to the Council of Trent,

applying

it

to the archbishop, the

to reject, like his predecessors "the idols of

modern man:

liberty, equality, frater-

democracy," and to abandon the compromise with modern ideas "which
originates from a secret understanding between high dignitaries of the Church
and those of Masonic lodges." The letter ended by asking the Pope to show in an
nity,

"^'^
unequivocal way that he was "truly and authentically the successor of Peter.
the
from
pronouncing
Still wishing to avoid a total break, the Pope abstained

expected excommunication and limited himself to a simple suspension. It was
announced on July 24. Within a few minutes of the announcement, the
news media turned their full attention to the affair and teletype machines began to

officially

transform a hitherto

fairly

obscure quarrel into what was to become

of

the story

summer.

that long hot

Lefebvre's reacted to the sanction by saying:

[The suspension means that ] I am forbidden to celebrate the new Mass, to
confer the new sacraments, to preach the new doctrine [of the Council].
We are suspended by and for the Conciliar Church, to which we do not wish
to belong. This Conciliar Church is a schismatic Church because it breaks
[It] is both schismatic and heretiwith the Catholic Church of all times.
cal. ..
We, we continue in the Catholic Church.^"
.

.

.

.

.

.

.

On

August

the

15,

Pope addressed another personal

letter to the

archbishop

asking him to consider before his conscience whether he as a bishop had "the right

our apostolic ministry discards the rule of

to declare that

faith

and

to

Judge

inacceptable the teaching of an ecumenical council held in perfect accordance

and the courage" to
He begged him "to have the humility
abandon a course which was leading him outside the Church, "that Church which
you have served so much and which you still wish to love and edify. "^' Ten days

with Church rules."

.

.

.

.

.

.

later, in

an interview with the

Italian

weekly Eiiropeo Lefebvre declared:
,

not I who have gone into schism, but the Church of Rome, the Church
of the Council which has separated itself from Christ. ... I do not know
where the Pope stands today. ... I can not accept a Pontiff who appoints
bishops who are clearly leftists, [a Pope] who makes compromises with
It is

Marxism. ^^

Conservative socio-political issues appeared to get mixed up in the religious
issue

— much

as they

had been more than half

a century earlier in the Action

55 f.: lettre de Mgr Lefebvre a Paul VI, 17 juillet 1976.
67 f.: commentaire de la "suspense a divinis" de Mgr Lefebvre.
3>Chalet, op.cit., 67 f.: lettre de Paul VI a Mgr Lefebvre, 15 aout 1976.
^^Quoted by Chalet, op.cit., 69.

"Chalet,

op.cit.,

^"Fideliter,

no.

11,

I
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On

August 29, during a High Mass celebrated in the municipal sports
Lefebvre delivered a homily before a congregation of about
5,000 "traditionalists," curiosity seekers and no less than 400 card-carrying
newsmen — more, it was said, than the number of journalists who covered Nixon's
historic first meeting in 1969 with commimist leaders in Bucharest. In it, the

franqaise.

building of

Lille,

archbishop denounced Vatican Council

II

for accepting the principles of liberal

Catholicism:

What have

Liberal Catholics tried to do for a century and a half? Marry the
Church and the Revolution, marry the Church and subversion, marry the
That marriage has
Church and the forces that destroy society, all society.
been inscribed in the Council. Look atGaudium and Spes [The Church in the
.

Modern World] ...
produce bastards.

.

.

an adulterous union, ... a union that can only
rite of the] Mass is a bastard rite; the
the priests coming from the
sacraments are bastard sacraments
[It is]

.

.

The [new

.

.

.

.

;

seminaries are bastard priests.

Turning

of dialogue with non-Catholics, Lefebvre continued:

to the issue

This adulterous union of the Church and the Revolution becomes concrete
in dialogue.
We must preach the Gospel
we must not enter into
dialogue.
They are now going to have a dialogue with Freemasons
that is another abominable dialogue. We know perfectly well that the people
who direct Freemasonry
are wholly against our Lord. The black Masses
which they hold, those abominable, sacrilegious and horrible Masses are
parodies of Our Lord's Mass. They want consecrated hosts for these black
.

.

.

.

.

.

know

Masses; they

knows

it.

.

.

that

.

.

;

Our Lord

Jesus Christ

in the Eucharist, for the

is

.

After complaining that today there
"all

.

.

There should be no dialogue with Communists

Christ but that

;

.

.

devil

.

.

.

is

no dialogue with

...

not only the priesthood

on

believers are priests," he went

in

our Lord Jesus

speak about the

to

error.

"social

kingdom" of Our Lord and asked:
Is it possible to accept the Council when ... in the name of the Council
[we are told] that all Catholic states must be abolished
? Even from the
economic standpoint, Christ must reign.
Look at the Republic of Argentina
What a pitiful condition it was in only two or three months ago.
Complete anarchy.
Robbers killing right and left, industry ruined, factory owners locked up and taken hostage.
Now^* there is a government
of order which has principles, there is an authoritv which puts some order
into the situation, which stops robbers from killing the others. Lo and
behold, the economy revives, laborers have work and can go home, secure in
the knowledge that they will not be slaughtered by someone who wishes to
go on strike when they do not wish to strike. That is the Kingdom of Christ
.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

which we desire.

Regarding the new

The new Mass

rite

of the Mass he

said:

a kind of hybrid Mass; it is no longer hierarchical but
democratic; the congregation plays a larger role than does the priest;
therefore, it is no longer a true Mass which affirms the Kingship of Jesus
Christ
We will keep the Mass of Saint Pius V.
This Mass is a rampart
for our faith.
.

.

is

.

'*A coup had established

.

a right-wing military dictatorship.

.

.
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Explaining

why

tradition

must always be retained, he

said:

1 do not understand how one can be a CathoHc without being a traditionaUst
since the Church is a tradition. Moreover, what would human beings be if
they were not true to tradition? We could not be alive; we have received life
from our parents; we have received our education from those who went
before us; we are a tradition. God has willed it to be so; God has willed that
traditions be passed on from one generation to the next, both in things
human
and in things divine. Consequently, not being traditional, not
.

.

.

being traditionalists,

is

self-destructic^n;

it is

suicide. ^^

Press reactions were quick to point out that ultraconservative politics went
in

hand with

hand

the archbishop's massive affirmation of static traditionalism in

if tradition, by God's will, had to be the all-decisive factor in
what had Lefebvre been trying to do in Africa when he spent thirty
years there to persuade people to give up their tradition and accept Christianity?
Intermediaries quietly arranged for a private audience of the archbishop with
the Pope. It took place on September 1 1, 1976. According to Lefebvre, he told the
Pope that the problem could easily be resolved: he would resimie normal relations
with the Vatican on condition, of course, that he would be allowed to continue to
base his work on "Tradition." In a press conference a few days later, he reaffirmed
that he could not accept Vatican Council II and, in particular, the two documents
which he had not signed. A climate of "moral pressure" had prevailed at the
Council, he said, and "many bishops had signed somewhat reluctantly."^* For the
next two years nothing of importance happened. When Paul VI died in August

religion.

human

Moreover,

life,

1978, the archbishop

had followers

in ten coimtries.

1978, Lefebvre asked to meet the new Pope
spoke with him privately on November 19 of the same year. The Pope
granted him his often-expressed wish to be allowed to explain his position to the
Roman Congregation for the Doctrine of the Faith. He had always been confident
that he would be vindicated there. Now that his wish was about to be granted, he
seemed less certain. On Christmas Eve he wrote to the Pope begging him to send
word to "the bishops of the whole world: 'Do not interfere.'" He added: "I fear
that long and subtle discussions [with the Congregation for the Doctrine of Faith]
will not lead to a satisfactory result.
The solution cannot really be found in a
compromise which would wipe out our work."'^^
Lefebvre appeared before the above-mentioned congregation in January 1979,
but both parties have preserved a discreet silence about their meetings. Since then

After the election of John Paul

and

II in

briefly

.

.

.

nothing new has become publicly known as of this

moment (December

archbishop has continued to ordain priests and

his followers

1980).

The

have opened new

seminaries in various countries to serve "traditionalist" Catholics. So

far,

Lefebvre

has not ordained any bishops, saying that he puts his faith in Providence and does
not want to

do something which would appear

Church.^" Despite

all

as a

rupture with the Catholic

the attention paid by the media, the traditionalist

movement

ff .: I'homilie de Mgr Lefebvre, Lille, 14 29 aout 1976. Cf. his "ConferLiberalisme," Madrid, 29 ded. \97 5, Fideliter, no. 11, 73 ff.
^^Fideliter, no. 1 1, 68 ff.: rapport de Mgr Lefebvre sur son entrevue avec le pape; Chalet,

^^Chalet, op.at., 2

ence sur

le

233 ff.: conference de presse du \5 septembre a Econe.
aux Amis et Bienfaiteurs no. 16: Mgr Lefebvre au Pape Jean Paul
''"Cf. Religious News Semice, Feb. 6, 1978.

op.cit.,

^^Letlre

,

II,

24 dec, 1978.
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divided into many-

that lack cohesion.

Following the discretion observed by both the Holy See and the archbishop, we
will abstain from any commentary on the issue. It may be pointed out, however,
that

much of

reaction to

the popular "traditionalist" opposition to Vatican Council II

all

kinds of excesses committed by people

who were

is

prepared

ill

a
to

understand the true meaning of the Council. Part of the responsibility for this
situation falls on the Council itself. While its documents put frequent stress on the
importance of sociological and psychological considerations, so far as I know, the

make

enormous sociological and psychological
would have on the faithful. It is easy to imagine
Archbishop's Lefebvre's pain and sorrow when he saw happening before his very
eyes what has been called the "self-destruction" of the Church. With the best
intentions, no doubt, he tried to put his finger into the dike.
The Church's crisis, however, is only an aspect of the general crisis affecting the
world. One would be very much mistaken to think that a simple return to preVatican ideas and ways of acting would bring back a past that is gone forever. Yet,
any true believer will trust in Christ's promise: "I shall be with you until the end of

Council did not

impact which

a study of the

decisions

its

time."

3.

New

Directions

Rejecting Lefebvre's nostalgic pleas for a return to the past, the Congregation remembered Libermann's words of 1848 about the clergy's

unfortunate tendency to hold on to outdated ideas:

The world
complete

we must keep abreast of the times. With
we must do good and combat evil according
Clinging to
temper of the period in which we live.

has progressed

fidelity to the

and the

to the state

olden times

.

.

.

will

.

.

.

[and]

Gospel,

.

destroy the efficacy of our endeavors.

frankly and simply embrace the

new order and breathe

.

into

.

.

.

.

it

Let us then
the spirit of

the Gospel.''^

A century after these words were written, the same realism, flexibility and
adaptibility

would have

new world and

the

to

be the Spiritans' evangelical attitude toward the

new Church order of our

time.

Diminishing Membership

One

of the major issues confronting the Congregation since the mid
a marked decrease in membership. While some people gloomily
try to calculate when the last survivor will expire in the last retirement
home of their particular congregation, others see the situation as a chal1960s

is

lenge inviting new
"N.D.,

10, 151.

initiatives.
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For virtually

all

religious institutes in the

West a serious decline began

to

manifest itself around 1964. It affected orders with solemn vows and
congregations with simple vows or no vows at all; it made itself felt in both

and contemplative societies, in those reputedly fervent and in the
not so fervent. The losses varied from more than 40% to less than 10%
between 1964 and 1977.^^ Similar decreases affected congregations of

active

Brothers and

Sisters, as well as the

diocesan clergy in the West.

For the Spiritans the decline was about 21%. To give some details, the
Congregation reached its apex in 1964 with an overall membership of
5,141 (about 3,500 priests, 800 Brothers and 850 senior seminarians). In
addition, there were around 3,000 novices, postulants and aspirants.
Thereafter, the number of priests still increased to 3,597 in 1969, but
general membership was down to 4,775 in 1970 and to 3,769 (of whom
3,065 were priests) in June 1980. In other words, a total decrease of 1,372
members. Death accounted for 1,082 (79%) of the loss over the sixteen
year period, laicization^* for nearly all the remainder. ^^
The June 1980 total membership was still slightly higher than in 1939,
that of priests corresponded to the figures of 1955, and the number of
Brothers to that in 1890, with this difference that the average age was now
much higher than in the past. Novices, who still numbered around 200 in
1965, shrank to 65 in 1980.^" If present trends continue, natural attrition
and departures will reduce the traditional form of membership to 1,5002,000 by the turn of the century. ^^
As in other institutes, with the decrease in number of students for the
priesthood, the familiar historical seminary complexes in the West, such
as Chevilly, Knechtsteden, Kimmage, Ferndale, Louvain and Gemert,
have been sold or given another function. Candidates are now taken care
of in more modest lodgings close to universities or central schools of
theology.
It is

not the

first

time in history that such a decrease has occurred in

religious institutes. For example, the various branches of Franciscans

together

numbered about 142,000

and 40,000

in 1977.^^

And

in 1775,

after the

25,000

in 1900,

81,000

in 1960,

French Revolution, which ended the

^*The laicization figure leaves out of consideration the departures of professed Brothers
and seminarians, which numbered 145 in the years 1974-78. No precise figures are available
for aspirants. The term is no longer generally applied tojunior seminarians but only to those
or training who have expressed their intention to enter the Congregation.
are estimated to number about 150.

in senior studies

They

^'^Missi, avril-mai 1978, 3 (reprinted in Spiritan News, Dec. 1979, no. 26, 2 f.). The survey
covers institutes of men with at least 1,000 members.
3«B.G., 48, 933; 52 (1970), 67; Spintan News, loc.cit.; E.P., 35, 411.
^"B.G., 50, 122; 55 (no. 776), 194 ff. (English ed.); E.P., 35, 411.
"B.G., 55, supplement to no. 776, July 1980: Spiritan Presence in the Church and the World
Todciy. Superior General's Report to the Fifteenth General Chapter (hereafter cited as Re-

port.

..

•^Cf.

1980), 9 L
W. ^uh\m?inn,The Coming of the Third Church ,Marykno\\, 1978, 243,

Vie et mart des ordres reiigieux, Paris, 1972, 348.

citing R. Hostie,

I
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many

institutes did not survive at

all,
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while some of those that

did saw themselves reduced to from two or three to ten members. This

deeper roots than those of the
of values mentioned at the
beginning of this chapter. To the extent that this crisis is based on the
modern development of science and technology and their inherent repercussions on society, it also affects the Communist world^* and its
institutions. The Third World cannot be expected to remain immune to
time, however, the decline seems to have

past

and

to

go back

fundamental

to the

crisis

it.''^

Third World Contributions

Meanwhile the total picture is not as gloomy as the above-mentioned
seem to suggest. As far as the Congregation concerns, there is,
first of all, the resurgence of the Province of Poland. Wrecked by World
War II and subsequent events, it long lingered on the edge of disappearance. But in the past few years it has experienced a renaissance in this
intensely Catholic country under a Communist regime, and the 1980
record showed twelve young men in its novitiate.'*^
The brightest picture, however, comes from countries of the Third
World, from Africa and Latin America, from the young Churches which
have grown up there in youthful vigor or which have discovered longdormant strength behind a musty and decaying facade.
Sharing the Missionary Charism in Africa. Soon after Libermann's followers had resumed the abandoned African missions in the 1840s, the Con-

statistics

gregation began, as

we have

seen, to admit Africans as

members

participate in the evangelization of the continent. For a long time,

to

how-

were few. Even when a century later they became more
numerous, mostly in Cameroons, they were still incorporated into Western provinces and could not develop into a truly incarnated African
branch of the Society. But in 1952 the flourishing condition of the Church
among the Igbo people of Nigeria induced the Irish Holy See Ghost
Fathers to lay the foundation for an African province there. Then in 1970
the Holy See, which hitherto had not favored the establishment of international clerical societies in the missions, changed its policy and declared
that such moves could be encouraged.
One reason may have been the notion that a well-ordered community
ever, candidates

beginning

^* Party officials are

new generation
life.^^

I

to view

youth

as "public

enemy number one" because

inclined to see Soviet institutions as obstacles to an authentically
have a feeling that Karl Marx would agree with these young people.^'*

*^Buhlmann,

is

o/).a7.

,

the

human

11.

*^Cf. Jose P. Miranda., MaiTC Against the Marxists, Maryknoll, 1980.
•^A. van Melsen, "Science and Christianity as Universals of Culture," The Thomist, 1967,

137

ff.

^^Report

.

.

.

1980, 17

f.;

E.P., 35, 411.
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more favorable conditions for fidelity to celibacy; another that
community of goods practiced by religious institutes removes from its
members the concern of having to provide for their old age and helps to
discard the temptation to identify more with their clan and kin than with
serving the whole "people of God"; a third that such a membership can
allow them to experience in a very personal way the universality of the
Church and thus significantly widen their horizon; a fourth that a broadly
based international body is better equipped for overcoming local con-

life

creates

the

flicts.

For the Spiritans there was an added reason — the desire to develop in
young Churches greater participation in the missionary task of the
universal Church. If Africans are to become missionaries themselves, the
mission charism needs to be fostered among them.^* Otherwise one runs
the risk of ending up with a number of introverted and stagnant
Churches.
The same goal might be reached by founding wholly African institutes,
but the broader horizon offered by international societies offers an obvious advantage in launching such a movement and then in maintaining a
universal outlook. The necessary condition, of course, is that African
branches be allowed to become truly incarnated in their continent, to
retain and develop their own originality. For this purpose they should as
soon as possible be placed under indigenous leadership.
As far as the Spiritans are concerned, this has already been done in two
countries. In 1976 Nigeria-East became an autonomous province directed
by an Igbo provincial superior. In June 1980 this province had more than
100 members and 26 novices. "^^ Angola also achieved provincial status
under an Angolan superior in 1977.
In Tanzania five European-trained African Spiritans were the first in
1965, to raise the question of setting up local training programs and thus
prepare for a future province there. The proposal began to be implemented in 1973 with the opening of a novitiate, followed by other
facilities in Kenya and Tanzania. In 1980 this foundation sent its first five
missionaries to Zambia. Similar foundations were set up for Central
Africa in 1977 and for West Africa in 1979. '^^ The Kongolo district in Zaire
plans to send its Swahili-speaking candidates to the East Africa Foundation.^* There are African aspirants also in the more distant Bethlehem
the

"^It is interesting to note that a 1830, when Africa was still mostly a blank spot on maps, the
Blessed Ann Javouhey wrote prophetically about the Congregation, then virtually wiped out
by the French government: "The [Congregation and] Seminary of the Holy Ghost is
dissolved. It can reestablish itself abroad in the deserted regions of the colonies. They will be
true apostles there. ""'^
^*The term "foundation" is used to indicate the status of a province-in-the-making before
it

becomes autonomous.
*''Recueil des lettres de

.

.

.

,2,9\.

*»B.G., 55 (no. 776), 169 (Englished.); E.P., 35, 17 ff., 43 ff., 411.
^"B.G., 54 (1972), 146 ff.; 55, no. 776, 225 f. (English ed.); Spintan /Vf««, July-August, 1979,

no. 23,

1

ff.;

B.C., 55, no. 776, 226 (English ed.); Report

.

.

.

1980, 32-41.
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of southern Africa for whom a local novitiate is foreseen. And still
another foundation is planned for 1982 in the Indian Ocean, which will
serve Madagascar, Reunion and Mauritius. By 1970 the Congregation

district

counted more than 25 living members who had been born in these islands.
The election of the thirty-nine year old Nigerian Father Father Vincent
Ezeonyia as a general assistant in 1980 indicates how seriously and how
confidendy the Congregation looks upon these young and developing
provinces in Africa. The 1978 statistics showed a total of about 170 African
Spiritans — about 14% of the Society's total manpower in Africa.
In Latin America and

the

West Indies

America and the West Indies, as soon as it
Congregation
began
to admit local aspirants to membership
arrived, the
in
let
them
share
its
work
of evangelization. At first, however,
in order to
candidates were few.^* A more sustained effort was undertaken in
Amazonia, Brazil, in the 1920s and produced eight priests. It was repeated on a larger scale in the 1950s and 1960s in the more populous
eastern part of Brazil and appeared promising. However, just when it had
begun to bear fruit, the crisis and confusion following Vatican Council II
swept everything away. Undaunted, German and Brazilian Spiritans have
started again, with most of their candidates coming from southern Brazil.
The 1980 records showed 22 Brazilian members with a functioning
theologate and novitiate, as well as a number of mature philosophy and
pre-philosophy students. This core serves also to foster solidarity among
As

in Africa, so also in Latin

the six Spiritan districts of expatriate missionaries serving in Brazil. The
fervent hope of the young Brazilians is not just closer collaboration

among

these groups but the creation

is

the not too distant future of an

inculturated Brazilian Province, in which they can live the Spiritan voca-

way with an apostolate of their own.^*
young men are beginning to feel atthe Congregation, and the first candidate from their group has

tion in an appropriate

In neighboring Paraguay also
tracted to

philosophy studies with the Brazilians. ^^
In the West Indies a remarkable increase in local Spiritan vocations
began to manifest itself in Puerto Rico in the 1970s. In May 1980 the
Generalate recognized the solid nature of this trend by creating the
Foundation of Puerto Rico, which has sixteen candidates studying philosophy at a local university prior to entering a local novitiate The aim of the

begun

his

.

**Some early candidates were Albert Saint-Clair (born in Guiana in 1853), who became a
missionary in Haiti; Jose Severino da Silva (born in Brazil in 1867), who worked in Angola;
Antonio Mendes Palmeira, likewise from Brazil, who died in Peru at the age of twenty in
1897; and the Bolivian Luis Cardenas, who joined the Spiritans in Peru, was professed in
1899, and died of tuberculosis in 1900.
^"B.G.,43 (1971), 107.
*'B.G., 34, 790; Report
""^Report

.

.

.

1980, 28.

.

.

.

1980. 25-27.
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new foundation

is

not to replace aging American confreres in their
own role in the

parishes, but to prepare Puerto Rican Spiritans for their

Church's universal mission.^^
In Haiti the successful attempt to attract local candidates has been cut
short by an event of which we will still have to speak — the expulsion and
withdrawal of the Congregation from this crowded island in 1969.
Trinidad is the only West Indian island in which a regular province has
been functioning for a number of years. Soon after the Spiritans opened
St Mary's College in 1863, the school made its first contribution to the
Congregation's personnel. However, it was only in the 1920s and 1930s
that solid vocations increased significantly and the possibility of an autonomous province showed promise of realization. Trinidadian Spiritans
participated in the overseas apostolate in Haiti, East Africa and, after
World War II, in Nigeria; they also originated the Congregation's mission
in Paraguay. Most of them, however, engaged in work in Trinidad itself,
especially in the Society's two colleges in Port of Spain.
Here, as elsewhere, teaching holds less attraction today than it did in the
past, and direct service to the poor both at home and abroad among West
Indian immigrants now forms part of the priests' work. In recent years
vocations have decreased somewhat in the island, which is going through
the process of profound social changes. ^^

Lay Volunteers and Neiv Forms of Membership
In 1971 the Trans-Canada Province began to organize a kind of service
Congregation in various ways from its

that has probably existed in the

very beginning in the early 1700s. Father Desmond McGoldrick took the
initiative in setting up the Volunteer International Christian Service
(VICS), an organization which attracts, trains and sends out lay volunteers
for service in the Third World. Ecumenical in outlook, VICS accepts all
kinds of specialists, young old, married or single, for a minimum of tv/o
years of service anywhere they are wanted, in Latin America, Africa and
other countries. They are paid travel expenses, insurance and pocket

money, but otherwise work free of charge. There exists a growing interest
form of service — which is like a Christian Peace Corps — and al^^
ready around 150 volunteers have gone out throughout the world.
on
but
a
volunteers
Some other provinces also experiment with such
in this

smaller or less organized basis.
Another volunteer organization, on a local scale, arose in Trinidad

through the initiative of Father Gerard Pantin. Called SERVOL (Service
Volunteered for All), it began to work in the shanty town of the Laventille
area near Port of Spain. Internationally and locally financed, SERVOL
"E.P., 35, 213 f.; Report
''''Report
1980, 23.
"B.G., 55, no. 776, 232
.

.

.

.

.

1980, 22.

.

f.

(English ed.); Report

.

.

.

1980, 21.
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endeavors to bring hope and self-respect to people living in despair; it
does not just work for them but helps them to help themselves. Its staff
offers a selection of vocational training programs for young men and
women and, at the same time, pays attention to the trainees' social development and sense of responsibility. Local professionals staff medical,
^^
dental and nursing clinics, a school for the retarded and other facilities.
New Forms of Membership. Considering that the call to bring the Good
News is addressed to the whole People of God and that not a few lay
people of good will express the desire to participate either temporarily or
more or less permanently in the apostolate, mission animation and community prayer of the Congregation, the general chapters after Vatican
Council II approved experimentation with a diversity of commitments
and degrees of association.^^ Life-long obligatory commitments by public
vows in the Society, after all, date only from the introduction of the Code
ofCanonLawin 1918. Prior to that time, renewable temporary vows were
permitted and until 1855 all vows were merely private. From 1703 till 1848
the only formal commitment for members — then called "associates"— was
a legal agreement.
As to the admission of married couples to some form of membership or
association, it may be useful to recall that as early as 1895 Bishop Alexander Le Roy obtained the Generalate's approval of his proposal to do so in
the case of African Christians who desired "to participate in the work of
converting their brethren." With the consent of his wife, with whom he
would continue to live together, a married man could join the Congregation as an associate. He then shared in the spiritual and temporal rights
and duties of community life, wore a simple cross in stead of a religious
habit, and bound himself by an oath of obedience for a limited time.
Unmarried laymen were allowed to take renewable private religious vows

one year at a time.^^
Tapping the "untapped

for

potential of the laity," could

solving the shortage of clergy.

A

go very far

in

sociological study in Santiago, Chile,

that only 20% of the priests there did work in which they could
not be replaced by dedicated lay people.^^ Even with a relatively small
number of permanently committed members the Congregation could

showed

laymen and laywomen in a suitable form of
our times.
In this way the Society could remain true to its charism of evangelical
availability in faithfulness to the voice of the Holy Spirit manifesting itself
continue

its

task by enlisting

association congenial to

^«B.G., 55, no. 776, 232

^«B.G., 55, no. 776, 233

f

f.

(English ed.); Report
1980, 21.
(English ed.); G. Pantin,.4 Mole Cricket Called Sen'oLOxiord and
.

.

.

.

New

York, 1979.
"B.G., 52 (1970), App., General Chapter 1968-69, Directive and Decisions, no.
Chapter 1974, Guidelines for Animation no. 61; General Chapter 1980 nos. 97 ff.
^"B.G., 18,463 f.
•^"W. Biihlmann, op.cit., 254.
,

[

,
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in the

The

concrete situations of history as

it

runs

its

course through the ages.

Spiritans could thereby give heed to Libermann's admonition that

the Congregation secure its existence and development and that "it is not
enough to do and die we must do and stay alive in order to keep doing again
and again. "^^
,

;

Changing Configuration. Various factors in the contemporary period
have caused considerable changes in the Congregation's configuration.
The decrease in membership and the aging of European and North
American personnel have already been mentioned, as well as the substitution of smaller residencies near central theological schools or universities
for the larger but separate and more or less isolated facilities of the past.
The majority of young members now come from countries of the Third
World and Poland. The number of Brothers, which almost equalled that
of Fathers a century ago, now constitute less than 13% of the total membership.

Despite the aging of European and North American personnel, however, the 1980 statistics

work

in

what may be

represents nearly

showed

that

around 1,600 Fathers and Brothers

called "geographical mission territories"; this figure

48% of the total of 3,545

surprisingly close to the

priests

numbers of 1950 when

and Brothers.

1,615 or nearly

It

comes

50% out of

worked in such areas.
Aside from the difference in age, there exists now also a much wider
dispersion. Formerly Spiritans worked mostly in large clusters in a relatively small number of colonies and in Brazil; today they are found much
more scattered in about fifty-five nations. Some heavy concentrations still
exist, e.g., in Kenya and Cameroons. On the other hand, we find groups of
Spiritans in countries which hitherto never figured in their records, such
as Pakistan, Ghana, Papua, Mexico, Paraguay and Zambia; and there are
even lonely outposts in Bangladesh, Swasiland, Thailand, Ivory Coast,
Curasao and Algeria, mostly consisting of special assignments.
a total of 3,234

In the older provinces fewer Spiritans devote themselves to teaching in
educational works operated by the Congregation. There remain eight
such schools in Europe and six — including Duquesne University — in

North America and Trinidad, with a combined

total

of about 20,000

students. Their staffs, however, with few exceptions, are preponderantly

composed of laypeople. The

Autetiil complex of social works for homeboys in France with its sixteen branches still employed about 35
Fathers and Brothers in 1980, but here also laypeople played increasingly
larger leading roles.
The major emphasis of works in "the home country" of the old provinces tends toward various forms of mission animation,^* participation
less

"*The term "animation" refers to infusing a group with
its vitality and orientates it to action.

a spirit or driving force

which

develops

""A. Le Roy, Lf T.R.P. Frederic Le Vavasseur, Paris, 1930, 206 quoting a letter written to

Schwindenhammer,

at

Libermann's request, by Le Vavasseur.
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common with other groups, and pastoral care
immigrants,
"guest laborers," foreign students
with special attention to
groups.
disadvantaged
Third
World,
and
from the
With the longer life expectancy than used to prevail in the past, there is,
of course, also a relatively large group of people who enjoy a welldeserved retirement, but many of these continue to make themselves
in

Third World projects

in

useful in a variety of ways.

Let us now turn our attention to Africa, where the Congregation has
been expending so much of its labors for such a long time. It will be
obviously impossible, however, to record more than a few salient events
and trends of the contemporary period.

4.

"A New Era

in

the History of Africa's Evangelization"

In the second half of the 1950s African political leaders in Tanganyika
and the Congo expressed their hopes that in twenty or thirty years' time
their countries would be granted independence. But, with astonishing
swiftness most of Africa passed from a colonial status to political independence between 1960 and 1970. Since then, the few remaining strongholds of white supremacy have also disappeared, with the exception of
South Africa. In many of the new nations a general exodus of colonists
accompanied the disappearance of the colonial regimes. Unlike the colonists, however, the expatriate missionaries did not depart in a body as if
their work had been a colonial enterprise; in large numbers, they stayed to
carry on their work. However, the end of colonialism finally gave the
Church the necessary freedom and consciousness to be itself: a local
Church, an African Christianity.
As Pope Paul VI expressed it during his visit to Uganda in 1969: "You
can and you must have an African Christianity." Explaining this state-

ment. Cardinal Mulala of Zaire

said:

Yesterday foreign missionaries Christianized Africa; today Negro-Africans
are going to Africanize Christianity.
its

own

philosophy,

respects.

means

.

.

.

That

is

its

own

liturgy,

a difficult task

new era

the beginning of a

Foreign missionaries

will

still

.

.

.

its

and

Africa must have

own Church

will

take time.

in the history

be needed,

.

.

.

its

own

theology,

discipline in certain
.

.

.

[But] this plan

.

.

.

of Africa's evangelization.

but

.

.

.

they will be asked to

accept internally the authority of the Blacks and to accept also in deeds that
Blacks give

them

orders.

.

.

.

Concretely put,

it

means

this:

yesterday, the

foreign missionaries conceived, developed and directed the execution of
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pastoral plans. Today, Negro-Africans are going to conceive, develop

supervise the execution of such plans.

The

The

roles have

and
been reversed.^'

rapid Africanization of episcopal ranks prepared the way for "the
From two in 1951 the number of African bishops rose to

reversal of roles."

170 in 1973 for the entire continent, and from about six in 1968 to
in 1974 in territories served by Spiritans. In 1969

upwards of twenty-seven

the Congregation for the Evangelization of the Peoples

— formerly

Prop-

aganda Fide — abolished the jus commissionis by which hitherto whole dioceses had been entrusted to the responsibility of mission societies. The
move emphasized an idea that the great founders of such societies had
always taught: the missions must die in order that the local Churches live.
"Black Issue Orders." From being all-knowing and all-deciding leaders,
foreign missionaries had to become what they were intended to be:
humble servants of the young Churches. As one of them expressed it
metaphorically, "We do not belong in the drawing room; let us go down to
the kitchen and ask if we can be of some help with cleaning the dishes." It
stands to reason that not all veteran missionaries were able to make the
adjustment. Some resembled the traditional image of the mother-in-law
who knows so much better than those "kids" how to run a family. She may
be right, of course, but the "kids" have become young adults who wish to

manage

their

own

affairs.

Generally speaking, the Spiritans

who

stayed and the

new ones who

arrived have accepted their subordinate role rather well, although inevitably tensions were not

— and

are not — lacking. Moreover, to diminish

its

Congregation endeavors, when feasible, to distribute its personnel over wider
areas and to offer international teams. The total number of Spiritans in
continental and insular Africa, however, has also diminished: from nearly
2,200 in 1969 to about 1,300 in 1980. This decrease is not due to a general
unwillingness to assume a subordinate role; much of it is the result of
"massive" presence in dioceses formerly entrusted to

political

its

care, the

upheavals, massive expulsion of foreigners in some countries,

the refusal of entry visas, the retirement of old or sick missionaries, and
the decline of available personnel.

So

far,

African Catholics have remained largely faithful to the universal
few have given permanent allegiance

Church,

in the sense that relatively

to the six

thousand "independent" Churches that have sprung up in many
Only the Kimbangu Church, mentioned in

parts of the continent.^^

Chapter Eleven, has a significant membership in several countries. No
one, however, can predict with certainty that this loyalty will continue in
the same striking way. Much will depend on the ability of the local
''>B.G.,55 (1974), 7 ff.
Hastings, /i History of African Christianity, 1950-75 New York, 1979; D. Barrett, Schism
and Renewal in Africa, 0\{ord, 1968; Marie- France Perrin ]assy Basic Community in the African
Churches, Maryknoll, 1973, ch. 3 ff.
''^A.

,

,
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Catholic Churches to develop a liturgy and a Christian way of life that are
fully incarnated in the culture of their peoples, yet retain the essential
elements of the universal Church. African bishops themselves are divided
as to

how

this

is

to

be concretely accomplished.^^

As in other parts of the world, there are numerous complaints about the

administration — a complaint that is common to virtually
all centralized forms of government. Criticism often centers on the papal
nuncios or apostolic delegates. As is common practice with respect to

central

Roman

diplomats, they are often transferred from one part of the world to
another after a few years and remain largely ignorant of local cultures.
This situation can give rise to resentment when they appear to assume
^^

leading roles in local Church affairs.
"Missionaries Are Still Needed." Meanwhile the number of African priests
increased dramatically from about 1,400 in 1952 to around 3,600 in 1969;
in 1980, it was estimated at about 6,000 (precise figures were not avail-

few years, from 250 to 300 priests have been ordained
annually. Gratifying as such numbers may seem, they cannot hide the dire
shortage of priests. There are an estimated 45-50 million Catholics in
Africa, and the annual increase is about two million. About 25,000 priests
would be needed on the basis of one priest per 2,000 faithful — to say
nothing of the need of priests for first evangelization. Expatriate missionaries used to supply about one-half of the needed 25,000 but their
able). In the past

numbers are declining

rapidly. ^^

Appeals for "surplus priests" or a better distribution of the clergy
throughout the world were made by Pius XII, by John XXIII, Paul VI
and, recendy, by John Paul II, but no longer have much chance of success:
in Europe more than half the clergy are over 55 years of age and in the
U.S.A. more than 60% are over 45 — too old and too set in their ways to be
suitable candidates for the enormous transformation which they would
have to undergo in order to serve in a totally different culture.^''* Short
term assignments for, say, two or three years, would also be impractical in
most cases because of the need to learn the local languages. But, even if
such appeals were successful, they would merely maintain the young
Churches in an undesirable condition of dependence on external sources.
'"*Besides, flooded by refugees from the Third World — there are more than 600,000
from Latin America and Haiti in the Archdiocese of Miami alone and an estimated one
million in the New York area — American bishops are desperately seeking priests in Mexico,
Colombia and Haiti who can effectively help caring for these poor people.**

*^Archbishop Joachim N'Dayen, "Relations of the Local Churches with Rome and the
Function of the Episcopal Conference of Black Africa," Conn/mm, no. 106, 1977, 67.; A.
Shorter, .4/n COT? Christian Spirituality, Maryknoll, 1980.
**Buhlmann, o^.aV., 194 ff.; J. Heijke, "La Iglesia Africana y la Curia Romdm," Concilium
no. 147, Julio-Agosto 1979, 104 ff.
*^W. Biihlmann, op.cit., 151, 250; Mondo e Missione, Jan. 15, 1980; Gabriel Marc, "The
Institutional Church in the Future," Pro MMnrf? Vita, no. 82, July 1980.
^^National Catholic Reporter,

August

1,

1980.
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Expatriate missionaries, including many Spiritans, still bear the main
in some areas, such as the Islamic Republic of Mauritania, where

burden

Christian communities consist mostly of immigrants, as well as areas of
first evangelization which do not have indigenous apostolic workers. But

even in some "old" missions the expatriates still play a large role, both in
"bush country" and the modern urbanized areas. Thus one finds five
Spiritan residences in Dakar, six in Freetown, eight in Libreville, nine in
Bangui and ten in Nairobi. Time, however, is running out. No one can say

how much longer foreigners will be

tolerated in a particular country, and,
appears quite certain that increasingly fewer foreign
replacements will be available for those who die or have to retire. The
most urgent task would seem to be to help the local Churches prepare to

on the other hand,

it

take over as best they can.
"Its

Own Church Discipline in Certain Respects."

Following Vatican Council

there appeared to be good reason to expect that Church discipline
would permit married men to be ordained to the priesthood at least in
II,

some areas of the world suffering from a severe shortage of priests, such
as Africa and Latin America. For the Council had declared that "by divine
have coalesced
Providence it has come about that various Churches
into organic groups within the universal Church which "enjoy their own
discipline, their own liturgical usage, and their own theological and
spiritual heritage." Moreover, "the same motive which led Christ to bind
himself, in virtue of his incarnation, to the definite social and cultural
conditions of those human beings among whom he dwelt" must lead the
Church to be incarnated and "become part" of human groups who are
.

united by

On

common
is

.

cultural bonds.

the other hand, the

Eucharist

.

same Council declared in 1965 that the
work of preaching the

"the source and the apex of the whole

"^^
Gospel" and "the very heartbeat of the congregation of the faithful.
Africa's
Catholics
of
The stark reality, however, is that about four-fifths
are "normally" deprived of that "very heartbeat" because they find themselves without a priest to celebrate the Eucharist on Sundays and have to

be satisfied with substitute services conducted by catechists. The situation
is even worse in many parts of Latin America. Unlike Asia, Africa has no
cultural tradition of celibacy, and in Latin America efforts to form a
celibate native clergy have not produced the desired results. The celibacy
requirements appears to clash with the right of Christian communities to
have access to the celebration of the Eucharist.
Thus it was not surprising that soon after the Council Spiritan missionaries also expressed their hopes that married men would be permit^^Dogmatic Constitution on the Church (Lumen Gentium), no. 23; Decree on the MissionChurch {Ad Gentes), no. 10; Walter Abbott, ed., The Documents of Vatican
Council Two, New York, 1966, 46, 597.
''^Decree on the Ministry and Life of Priests, no. 5, Abbott, op.cit., 542.
ary Activity of the
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ted to be ordained. At the General Chapter of 1968-69 several delegates

voiced their expectations.

We

are thinking of ordaining the natural leaders of these [basic]

com-

munities, whether married or unmarried; however, he will be ordained

only for his community. Unmarried priests
these communities,

and continue

remain the "animators" of
around from community to

will

to travel

community.*'^

Others added another question:
Those responsible

for formation in

our

.

.

.

seminaries believe that

we

cannot continue to train candidates exclusively for a celibate priesthood.
This leads to the question: If the non-celibate priesthood becomes a reality,
could married men be, in some way, members of the Congregation?"^**
.

They probably did not know that this question had been,

in a

.

.

way, already

answered in the affirmative by the Generalate in 1895.
At the synod of bishops, held in Rome in 1971, Father Lecuyer, then the
Spiritan Superior General, who had presided over a three-day study
session of the Union of Superiors General (which represents 179 institutes), presented the results of an inquiry held among its members. While
emphasizing the value of celibacy, the Union urged the synod to "fearlessly face up to the 'new fact in the Church,' namely, the questioning on
such a wide scale of the opportuneness for the Church to continue to call
to the priesthood only those who consider that they have the charism of
celibacy" and to consider the possibility of "ordaining married men."^^
Many African — and Latin American — priests and bishops voiced their
support for the same position. For example, in Zaire more than eighty
percent of the clergy favored the abolition of mandatory celibacy, and
Joachim N'Dayen, the Archbishop of Bangui in the Central African
Republic, intervened in the Roman synod of 1971 to point out that it is
merely by an accident of history that Africa belongs to the Latin rite of the
universal Church. ^^ And in Nigeria nearly half the Catholic university
students declared themselves willing to be ordained if it would be permit-

ted.

However, the bishops' synod, by a narrow majority — fifty-five
percent— voted against recommending the option of a married clergy to
«»B.G., 52 (1970), 286 (report from Amazonia); 53 (1971). 92 (report
'"B.G. 52 (1970), 306 (Central Brazil).
^'B.G., 18. 463 f. gives details.

from Kenya).

"B.C., 53 (1971), no. 759, English ed., 17.
^^Biihlman, op.cit., 256; J. Heijke, art.cit., Concilium, no. 147, JulioAgosto 1979, 109. See also J. Dournes, "Apres nous le clerge," S/>m<us, 1971,41 ff.; Joachim
N'Dayen, art. cit., Concilium, no. 106 (1977), 62.
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Pope Paul VP'*. At present, there seems to be little chance of an officially
approved move toward this solution in the near future.
In the meantime, the large body of trained or untrained and volunteer
laypeople known as catechists — the unsung heroes of the African
Churches — gains in importance, not just as dispensers of religious instruction to individuals but as leaders of basic local Christian communities. Where necessary, they help these communities achieve integral
development and an authentically Christian life style; in addition, they
preside, as best as they can, over religious worship in the absence of a
priest.

^^

"African Theology, Philosophy and Liturgy." Even as the Western Churches
developed their thinking and practices in the context of RomanGermanic culture and the Eastern Churches theirs in a Greco-Slavic
environment, so African Churches wish to develop their own in the
perspective of the viable elements of their cultural and religious traditions. That, as Cardinal Mulala of Zaire pointed out, "will take a long
time," but several African institutes of theology or religious studies are
laying the ground work for it.^'^ It would be beyond the scope of this book
to go into details of theological and philosophical studies, ^^ but it may be
useful to mention that the Africanization is most visible in the liturgy and
paraliturgical services.

Although
used

official

regulations largely limit the inculturation of the text

vernacular translations from the Latin,
some areas, such as the general intercesthe presentations of the gifts and the sign of peace, in which local

in the Eucharistic service to

they leave a measure of leeway in
sions,

initiatives

can find sometimes enthusiastic

outlets.

"*For Negro Africa the issue was already raised in 1534 when Carnesecchi, the papal
nuncio in Lisbon, wrote: "In my opinion, it is necessary to permit [Congolese] priests to
marry, just as has been permitted [recently] for the Maronites."^"' Cardinal Lavigerie also
asked for a married clergy in a letter to Pope Leo XIII in July 1890.'^
^''L.

Jadin, Correspondance de

Dom

Affonso, roi du Congo, Brussels, 1974, 195 (quoted by

He'ijke, art. cit., 109).

M. Rookackers in A. Shorter and E. Kataza, Missioriaries to Yourselves, 139.
Shorter and Kataza, op. cit.; M. F. Perrinjassy, Basic Communities in the African Churches,
Maryknoll, 1973.
'^The first impetus appears to have been given by Placidus Tempel s' hook La philosophie
bantoue, Paris, 1959 (original Dutch edition in 1946) and the collective work Des pretres noirs
s'interrogent, Paris, 1957 (preface by Archbishop Marcel Lefebvre).
^*From the abundant literature we may select, more or less at random, a few titles: John S.
Mbiti,/f n Introduction to African Religion London 1974; A'<'ii' Testament Eschatology in an African
Background, Oxford, 1971; African Religions and Philosophy London, 1969; "African Traditional Religion: Its Relevance in the Contemporary World," Croi5 Currents, 28, no. 4 (Winter
1978-79), 421 ff.; E. Bolaji \do\NU, African Traditonal Religion London, 1973; A. Shorter,
African Christian Theology, London, 1975; K. Dickson and P. Ellingsworth, ed.. Biblical
Revelations and African Beliefs, Maryknoll, 1973; H. Bettscheider, ed.. Das Problem einer
afrikanischen Theologie, St. Augustin, 1978; the African contributions to S. Torres and V.
Fabella, ed., The Emergent Gospel, Maryknoll, 1978, 9-95; and the journals Revue du clerge
africain, African Ecclesiastical Review (AFER), African Theological Journal.
^^Cited by
^^

,

,

,
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exists, moreover, pressures from below to arrive at truly incarof worship in which Africans can really feel "at home." The
forms
nated
success of the Kimbangu Church may be ascribed in part to the feeling of
alienation which its adherents experienced in the "imported" Westernstyle service.^^ Without breaking away, others disregard official restrictions sometimes to develop African liturgies. There are even reports of
Eucharistic celebrations without bread and wine— both of which are
"imports" in most of Africa and thus judged unsuitable for an incarnated
liturgy.^" Such novelties, however, have a tendency to wear off and to be
followed by a return to more regular practices, or they go underground.

There

The achievement of independence

usually goes

hand

in

hand with

violence either in the attempt to shake off the yoke of foreign domination

or in the efforts of competing factions to forge one nation out of a
bewildering plurality of ethnic groups. It took centuries to achieve nations in Europe, and even there ethnic violence by or against minority
groups has not yet entirely ceased. It would be foolish to expect that such
violence would be avoided in Africa. In the following pages we will

recount some of the events that accompanied or followed independence
in African countries where Holy Ghost missionaries have been working

from pre-colonial times
5.

Civil

War

to

our days.

in Nigeria,

1967-1970

On

gaining independence in 1960, Nigeria had a population of about
About half of them lived in the North, where the Hausa
and Fulani peoples are dominant, and the other half was about equally
divided between the West, dominated by the Yoruba, and the East, where
fifty-five million.

the Igbo constituted the largest population group.

From

a religious

standpoint, the North was mainly Islamic while the East and the West had
a relatively strong orientation to Christianity.

various denominations, education had

the West and the East.

The Igbo

made

Thanks

to missionaries of

great progress especially in

in the East,

could boast of 300 high

schools or colleges and two universities, 700 lawyers, 600 engineers

and
500 physicians.
The East was also heavily populated: about three times the average of
150 persons per square mile for Nigeria as a whole, but in some provinces
the density attained more than 900 people per square mile. Overcrowded
in their homeland, many Igbo had migrated to the North and the West as
Une Eglise qui rhante et prie, Leiden, 1978.
Runeau, "Une Eucharistie sans pain et vin?" Spiritus, 1972, 3 ft.

'"W. Heintze-Flad, I'Eglise Kimbunguute.
*"'R.
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laborers, truckers, traders
civil

service

and teachers, while others had gone

into the

and the army.

Hard-working, relatively well-educated and eager to get ahead, the
Igbo often succeeded better than average. At the same time, they were
inclined to be boastful of their achievements and sometimes indulged in
sharp business practices. In addition, their clannishness tended to make
them give preference to their own people when they attained positions of
authority or influence. Thus one can understand that they became the
object of envy and resentment among other ethnic groups. On the other
hand, this clannishness can become intense loyalty in adversity: Igbo
people retain strong community ties with their home town or village; they
remain interested in, and contribute to its welfare even if they live in
London or New York; and they can always count on being welcomed back

home.

and assassinabecame head of State.
Ethnic rivalries, however, continued. In September and October of the
same year pogroms killed thousands of Igbo in the North. Fearing for
their lives, an estimated one to two million Igbo men, women and children
streamed back to their homeland. Yet there was no refugee problem at
this time. The refugees were quickly absorbed by their "clans" because of
this people's strong sense of solidarity. At the same time, however, this
In July 1966, after a long period of violent ethnic clashes

tions,

Yakubu Gowon,

solidarity also made
What had happened

pen

them

the

army chief of

staff,

the Igbo feel personally afflicted by the massacre.
to

members of

their

"extended family" could hap-

Here and there Igbo retaliated by killing Northerners in
their midst. Colonel Ojukwu, the Igbo military governor of the East,
ordered all Northerners to leave and threatened to secede from Nigeria.
When efforts to achieve reconciliation failed, Ojukwu, in May 1967,
to

also.

proclaimed the Republic of Biafra. In July, Federal Nigerian forces,
supported by Great Britain and the U.S.S.R., launched an attack on the
rebels, but Ojukwu's forces counterattacked and invaded the Midwest.
Less than three weeks later his capital Enugu fell into Federal hands. But

war went on.
As more and more Igbo people fled in panic from their ancestral lands,
a refugee problem did arise and, in addition, starvation began to assume

the

When in May 1968 Federal troops captured Port
Harcourt, an unbroken stream of refugees took more than forty hours
passing through Elele on their flight in a northern direction toward
Owerri. By mid-June nearly half a million people lived in about 700
registered refugee camps, but an additional half million needed relief
serious proportions.

from

starvation. At that time, however, a total blockade had been imposed; the only way of getting food and medicine to the suffering was
blockade-running by airplanes landing on improvised airstrips.
Several attempts were made to establish peace at the conference table or
at least to obtain

mutually acceptable safe land and

air corridors for relief
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none of them succeeded. Meanwhile, in August 1968, Red
estimated that 6,000 Igbo were dying daily from starvation.
By the end of September, with most of their homeland overrun, six
million Igbo were squeezed together in an area of about forty by sixty
miles around Umuahia, but French military aid prevented the rebel
army's collapse and prolonged the hopeless war until January 15, 1970.^^
supplies, but

Cross

officials

Role of the Irish Spiritans During the

War

Since 1885 Holy Ghost Fathers and Brothers had been working in
Southern Nigeria. As the mission developed, large sections of it had been
handed over to other societies, but the Congregation continued to maintain a numerous personnel there at the time of Nigeria's independence.
The original French and Alsatian Spiritans had been succeeded by
Irishmen and, after World War II, English and Canadian members of the

Congregation had taken over the work in the Benue area from their
expelled German confreres. Close to one hundred priests and Brothers
worked along the Benue river and more than three hundred Irish Fathers
were attached to the five dioceses in Igbo country. Igbo diocesan priests
staffed about thirty parishes and other works, four of the five dioceses had
African bishops, and the seminaries were filled with many promising
young men, so that a rapid Africanization of the local Church was already
in progress. When independence came, about 1,700,000 Igbo in a total
population of about 13,000,000 were Catholics; the total number of other
Christians may have been approximately equal to that of the Catholics;
and the majority of the population would probably have declared themselves more or less ready to adhere to Christianity.
When the Igbo secession led to the Nigerian Civil War, the missionaries
expected that they would be allowed to stay and continue their work.
However, when fighting came close, the civilian population fled in fear of
a massacre. Within the first week of the war, four Irish Fathers who had
stayed behind in overrun territory were arrested on suspicion of being
mercenaries. But when they had established their religious status, they
were sent out of the country. On the other hand, when Federal troops
captured Enugu, two Irish Spiritans were allowed to stay. The matter
seemed to depend largely on the decision of the commanding officer.
The Igbo soldiers, on their part, sometimes forced the priests to retreat
with them and in the Rivers area they did not allow any of them to stay
behind. Moreover, the secessionists suspected anyone who stayed of being
a saboteur. With the Igbo people fleeing as long as there was a place to flee
to, with staying behind making them odious to the retreating Igbo and
likely to be expelled by Federal troops, the Fathers generally accompanied the refugees on their flight.
"'Zdenek Cervenka,/4 History of the Nigerian War, Frankfurt a.M., 1971.
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Meanwhile the outside world, preoccupied with Vietnam and the Ruslittle attention to what was happening in Nigeria. But returning missionaries of various denominations who
had seen the hacked bodies of the survivors of massacres tried to draw
attention to what was happening and thus to create international pressure
for a peaceful solution of the conflict. Their efforts met with disapproval
and even obstruction on the part of mission societies, which feared that
the resulting publicity would infuriate the Nigerian Federal side. The
same dim view was taken at first with respect to sending medicine and
food supplies, for they would have to be shipped aboard gun-smuggling
sian invasion of Czechoslowakia, paid

planes in defiance of the Nigerian blockade. ^^*
Concern of the Churches. Meanwhile Christian Churches began to show
their concern. In August 1967, the World Council of Churches resolved

moment a mission of fellowship and reconciliaWith the border between the rebellious area and Cameroons still

"to send at the apposite
tion."

open, the Council also sent medical supplies via Duala. Catholic missionaries, on the other hand, enlisted the aid of the Holy See and of its
relief agencies for the growing problem of refugees and starvation.
Pope Paul VI, desirous to promote peace and reconciliation, asked
Cantos intemationalis — the coordinating body of Catholic relief agencies
throughout the world — to send a mission in his name to Lagos, the
Nigerian capital. The mission arrived in December 1967 and stayed for
one month. Its members met with General Gowon and visited the Federal
side of the front at Nsukka. But they could not visit the rebel side on a Red
Cross plane because the Igbo refused to let the plane land if it had been
inspected previously by the Nigerian Federals. Flying back to Lisbon, the
delegates went to Port Harcourt by charter plane.
Although the papal emissaries stressed that "their mission had no
political or diplomatic character whatsoever," they were "the first representatives of an international body to visit both sides of the war." Many
Igbo viewed the visit as "implying in some way papal recognition for their
new State" and not as the religious and humanitarian event it was intended to be. Supremely confident of their ultimate victory, their morale
received a big boost from the delegates' visit.
The envoys, however, realized that Colonel

Ojukwu was

willing to

Gowon

but could not: "the propaganda machine
opposed to all negotiation" to such an extent that

negotiate with General

and public opinion is
"he will be overthrown if he tries to make peace." The Holy See, the
delegates knew, did not think that secession would solve the problem and
realized, moreover, that it would tempt other ethnic minorities in Africa
^*Later, the superiors of Irish missionary congregations issued a joint declaration which,
while emphasizing neutrality in the political conflict, expressed their willingness to cooperate fully in an alleviation of hunger, disease and suffering on both sides of the conflict."'''
'

•*'^B.G., 51,427..
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solution. The end result would have been a "Balkanizaand the creation of many nonviable little states.
Similar visits were made by representatives of several Protestant organizations and finally by the World Council of Churches. Many Christian
Churches and some Synagogues recognized the needs of the distressed
and were ready to expand the small relief programs into a substantial
stream of medicine and food supplies for the helpless victims of the
conflict: children, expectant mothers, the old, the sick and the homeless.
Interdenominational rivalries, formerly so strong in Nigeria, were

to try the

same

tion" of Africa

quickly forgotten— despite a few

initial

lapses

— in

the

common

task.

were very active in launching relief organizations in
Europe and America, in coordinating transportation and delivery systems to Africa, and in supervising central warehouses in the afflicted area.
Their interest was not limited to the Igbo side of the war. On the Federal
side of the conflict, the Catholic Secretariat's Welfare Department was for
most of the war period directed by the Spiritan Desmond Byrne and
provided relief under the Nigerian Red Cross. In October 1966, the
Nigerian Red Cross had appealed to various rehef services, including the
Catholic Secretariat and the Catholic Relief Services, then the only agency
in Nigeria which could import surplus food from the U.S.A. under Public
Law 480, Tide II. The Spiritan involvement in relief work received much
^^
praise in leading secular newspapers and magazines.
Airlift and Starvation. At first, the Churches' relief organization, as well
as the International Committee of the Red Cross, made use of the socalled "Warton flights" to deliver rehef to the afflicted areas. This airlift
was run by Captain Arthur H. Warton by way of Sao Tome and Fernando
Po to fly military supplies to the rebel forces and, for several months, he
held the exclusive right to fly planes to Port Hartcourt. As space permitted, a few passengers and nonmilitary supplies were also taken along.
When all other land, sea and air routes were officially cut off, clandestine
flights via Sao Tome and other places became the only possible routes for
relief supplies and personnel.
Separate charter flights soon removed the objectionable feature of
mixed military and mercy cargoes, but these flights also remained illegal.
As early as December 1967, Dr. Wolf Bull^ of the Lutheran Church
(Missouri Synod) had warned the World Council of Churches: Nigerian
authorities have told us repeatedly that "anyone involved on the Biafran
side would not be allowed to do any work in Nigeria after the civil war
ended." Faced with the choice of remaining legal or saving children,
expectant and nursing mothers, the sick and other militarily useless
people from starvation, the Churches' relief agencies decided that it was
Irish Spiritans

^''See, e.g.,

Newsweek, 9/23/1968; The Readers Digest, April 1969 (French Edition); Time-

Life Books. Biafra Journal by Michael

Mok, 1969.
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better to obey

God

than man. They took the risk of incurring the displea-

sure of the Federal authorities after the war.
It

should be kept in mind that the

total embargo on medicine and food
more effective weapon than either side seemed
There was plenty of locally grown food available,

for Igbo country was a far

have realized at first.
before most of the agricultural areas were occupied by Federal
troops. These food crops, however, were mostly various types of yams and
cassava with an extremely low protein content — so low that a four year old
child eating daily the maximum amount of its physical capacity of nearly
three pounds (1250 grams) could not satisfy its minimum protein requirements. In other words, such a child would necessarily develop the
protein deficiency known as kwashiorkor and slowly starve to death.
Older children and adults could ward off the protein deficiency for some
time by eating grasshoppers, rats, lizards, ants and insects. For meat, the
area was almost totally dependent on imports because the tsetse fly made
to

at least

cattle raising virtually non-existent.

The extent of the starvation problem may bejudged by some figures. In
Okpala, with a pre-war population of 16,000 people, 1,800 children died
in August and September 1968; and a World Council of Churches report
estimated the number of starvation victims in the secessionist area at half a
million between June and September 1968.
The pictures of these innocent victims of the "starvation weapon"
which television and films spread all over the world causing an outpouring of compassion. Government money and private donations flowed into
the coffers of relief agencies— about forty of them would ultimately be
involved in various programs — and the Churches were able to set up
feeding centers and emergency hospitals in their missions. ^^* Yet despite
airlift of food — about 8,000
between April 1968 and the end of the conflict

the massive illegal

were recorded
January 1970 — the

flights
in

rescue efforts could not prevent large-scale famine. Protein deficiency

ceased to be the main cause of death

when even

locally

grown yams ran

The Churches'

feeding stations could supply only about ten per cent
of the required nutrition. Death from total starvation became widespread.
Bringing in the pitiful supplies, after a dangerous flight over areas with
out.

radar-controlled guns, by landing on the improvised "Annabelle" airstrip
near Uli was a nightmarish undertaking. A bomber — nicknamed "The
Intruder" — would be circling nearby to attack any plane that attempted to
land, while cargo planes were stacked up overhead in total darkness,
waiting for a chance to come down. When a pilot thought that he could

'''^Estimates or figures of some contributions in goods and money may help to give some
idea of the scope of the relief efforts: Norway, 94 million kroner (about $13,000,000);
Germany, till July 1969, 60 million marks ($15,000,000); Holland, in one day, 9 million
guilders ($2,500,000); Ireland, to Africa Concern, 500,000 pounds ($1,400,000).
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he would descend. At 500
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he would
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flash his headlights

and

the landing lights below would go on briefly, to be turned off as soon as the
plane touched down. But not quickly enough to avoid detection by "The

Intruder."

A flash

in the sky

and the screeching sound of a

falling

Then a deafening explosion, followed by a string of other bombs.

bomb.

Usually,

but not always, they would miss their target and the plane would roll on to
in darkness. Unless, of course, it got hit by friendly

an unloading bay
anti-aircraft fire.
Still in total

darkness, the relief plane would be unloaded by unsung

heroes, the "fatigue boys." Most of these were high school students,

hoping that a burst bag of cornmeal or milk-powder would give them a
chance to scrape some of the spillage from the plane's floor for themselves
or their family. The work would be performed at maximum speed; if they
could unload the ten or fifteen tons of food in twenty minutes, the plane
would have a chance to make three flights in one night instead of only two.
Marist Brothers and Protestant theology students controlled the loading
of trucks for delivery to central warehouses.

Again in total darkness, the trucks lined up to travel in convoy to
prevent hijacking. The rear would be taken up by a car carrying a few
supervisors. On one occasion, the last truck in a convoy was held up by a
man, armed with a machine gun, whose accomplices sat waiting in a
nearby car. Jumping out of his vehicle, one of the Padres seized the
would-be robber and wrested him to the ground in a flying tackle that
would have won praise from a scout for a national rugby team. Thereafter, however, armed guards accompanied the convoys. After a quick
unloading, everyone would hurry back to the airstrip to be on time for the
next relief plane.
In between unloadings, one of the supervising Padres would pay atten-

and the inevitable VIPs, such as U.S.
and Parliamentarians of various countries such as
Scandinavia, France and Germany which officially or privately contributed generously to the relief operations. Or they would attend to the
pitiful "cargo" of severely ill children who were being evacuated to places
where governments and relief organizations had set up special centers for
them. About 5,000 children made the perilous journey, but for many it
tion to the visiting journalists

Senators, British MPs,

was too

late to save

them.

After the Defeat

To preserve their political neutrality in the conflict, relief agencies had
never permitted their planes to carry weapons and had steadfastly refused to supply food to the army. Soldiers began to lack the physical
strength to go on when they could be fed only once every three days or
even less. Troops disintegrated or disbanded because of starvation. Relief
planes continued to arrive until January 12, the day the rebellious area
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officially

surrendered.

On

their last return flight, these planes evacuated

the foreign relief personnel.

Staying behind were one hundred and five expatriate Catholic Fathers,
Brothers and Sisters. Most of them were Irish who had spent long years
among the Igbo as priests, teachers, doctors and nurses; about eighty of
them were members of the Congregation. They hoped that they would be
allowed to continue their work and help with relief and reconstruction.
Early in the war, however, the Federal authorities had ordered all
foreign missionaries to leave the affected area. Protestant and Catholic
who had stayed thus were technically in disobedience to the
government. About two thirds of the 300 Spiritans attached to the local
expatriates

Churches among the Igbo at once fell into this category; the others either
had assignments outside the area or were temporarily absent because of
illness,

study or leave.

on those in the war zone was enormous. One cannot fail to admire the courage of the missionaries who
could have left but preferred to stay with their people. The strain, however, proved too much for some and they had to be sent away; others were
advised not to return. Absentees who wished to go back to the area could
not do so in a fashion that was acceptable to both sides. The Federal
authorities considered anyone whose passport was not stamped in Lagos
as an illegal entrant, while the other side refused to admit anyone with a
Lagos stamp on his papers. Thus the only way to enter the land of the Igbo
was the illegal way. Because nearly all Irish Spiritans working in that area
had returned from a leave of absence during the war, only a few of the
eighty who were there when hostilities ceased were not illegal entrants
from the Federal point of view.
When resistance had ceased, the Igbo area was divided between two
Federal military commands. The northern sector was occupied by welldisciplined troops under the command of Colonel Danjuma. The missionaries were able to continue their relief work and to transfer their
hospitals and dispensaries in an orderly fashion to Nigerian agencies. No
charges were preferred against them, but they were asked to leave the
country. This they did on March II from Lagos. The situation was
different in the southern sector, where discipline was lax. Considerably
looting occurred in this sector, and the soldiers rounded up a group of
It

stands to reason that the strain

missionaries,

whom they sent for detention to

Port Hartcourt.

A week or

two later, a court charged them with illegal entry. The Sisters and one or
two of the older priests were fined one hundred pounds each; the others
received a six months' prison sentence. Eight days later, however, they
were released, flown to Lagos and from there to Europe on February 4.
Meanwhile another group, including Bishop Joseph Whelan, had been
rounded up; they were sentenced to four months of imprisonment with
the option of a fine. After paying the fine, they spent four days in jail; then
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to

Europe.

In April 1970 the government notified the Catholic Secretariat in Lagos
that it did not look with favor on the deportees' reported intention to
return to the country. "Until further notice," it said, "the presence of the

deportees in any part of Nigeria will not be welcomed, and in the interest
of good relations, all the people concerned should be advised accordingly." Since no further notice was received, these Irish Spiritans found
themselves permanendy excluded. No such measures, however, were
taken against the few who had not been guilty of illegal entry; some of
them are still working in Nigeria today. No new visas for Irish Spiritans
were issued, but Canadian and English members of the Congregation
were not affected by this step. Considering the strong feelings the Nige-

government had about the aid and comfort the secessionists had
airlift, one can say that much more severe measures
could have been taken.
Inside the Igbo area there was at first great apprehension about what
the victors would do. It soon became obvious, however, that the Nigerian
government was not going to engage in mass killings, scorched earth
rian

derived from the

policy or systematic plunder.

On

the other hand, the Igbo did not resort

and the resettlement
of refugees would demand the full attention and good-will of both sides.
Local agencies, including the Churches, operating under the Nigerian
Red Cross, took over the task of providing relief and distributing the food
supplied by foreign agencies and the United Nations. It took some time
before this task was well organized; eight months after the surrender
there was still considerable famine in Igboland.
As far as the Catholic Church was concerned, the Igbo saw themselves
deprived of the ministry formerly provided by about 300 Irish priests,
that is, virtually all expatriate clergy. It is no adverse reflection on the
work done by these missionaries to say that their departure proved a
blessing in disguise. On the contrary, it showed that, on the whole, they
to guerrilla warfare. Reconciliation, reconstruction

had done a good job. Africanization of the Church proceeded at an
There were three Igbo bishops, about 150 Igbo priests
and 160 Igbo Sisters when the war ended. The Irish had kept the

accelerated rate.

seminaries going during the war, so that about 100 additional priests
could be ordained in 1973 and 1974. Candidates were numerous: in 1972
about 450 students were enrolled in theology and about 1,600 young men
and women entered religious congregations.
The 1980 statistics showed a total of about 2,500,000 Catholics in the
five dioceses with a mainly Igbo population of about 8.350,000 people.

The Congregation

itself

had over 100

local members.**^

*"This section has been based mainly on private communications.
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6.

Angola

From Colony

to

Marxist Republic

Three times the size of California (480,000 sq. mi. or 1.250,000 sq. km.),
Angola had a population of only about six million in 1970. The country
had come under Portuguese influence in 1483, but much of the inland
area began to be effectively controlled by Portugal only in the 1920s. The
colony's use as a supply source for the slave trade was a contributing factor

population of a mere twelve per square mile (4,3 per sq.km.).
Economically, Angola is rich in agriculture, cattle breeding, fisheries, as
to the sparse

and diamond mines etc. In 1951 the colony's status
an overseas province of Portugal, but this change of name
did not mean an end to colonialist exploitation. From the religious
standpoint, about sixty percent of the population was estimated to be
Christian by 1974, and about 2.500,000 people were Catholic.*"**
As elsewhere in Arica, the Angolan people's smoldering discontent
with their oppressors gave rise to liberation movements and in 1961 there
were several rebellions. Portugal countered them by brutal repression
and the killing or exile of numerous Angolans, especially those whose
education made them potential or actual leaders of the resistance.*^* So
many people fled to neighboring Zaire that the number of refugees there
eventually reached the 600,000 mark. They constituted a group from
which the FNLA (Front for the Liberation of Angola) could field an army
of 10,000 men. Meanwhile the MPLA (Movement of the People for the
Liberation of Angola) opened two other fronts along the Katanga border
and in East Angola, where a third movement, the UNITA, also operated.
Its eyes fixed on the past and determined to hold on to its empire,
Portugal spent 40% of its budget on its colonial wars and maintained an
army of from thirty to sixty thousand men in Angola. In 1969 and 1970
this army launched heavy attacks in East Angola. They did not crush the
rebellion and fighting continued. However, after the April Revolution of
1974 in Portugal the Portuguese military command stopped the offensive
against the MPLA and the FNLA. In June the UNITA accepted an
armistice with Portugal, but the other two movements continued the fight.
Clashes between blacks and whites caused numerous victims in the city of
Luanda and elsewhere. Meanwhile the FNLA occupied two provinces
in the north, and then, in October 1974, both the FNLA and the MPLA
well as oil wells, metal

was changed

to

accepted the armistice with Portugal.

When

the leaders of the three

Agenda Fides, there were around three million Catholics in 1976.
the prisoners and exiles there were nine prominent Angolan priests; they
included the two future archbishops Manuel Franklin da Costa and Alexandre de Nas'** According lo

'^*

Among

cimento.*"*
^*Ci. Informations catholiques intemationales

,

no. 300, 15 nov. 1967.
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movements agreed to a common platform, the stage was set for a transitional government and Angolan independence. Portugal agreed to both
early in January 1975, and November 11 of the same year was set as the
date for independence.
The power struggle between the three movements, of different ethnic
origins, began soon after this agreement, and civil war replaced the
fighting against Portugal.

The UNITA,

the

MPLA

and the

FNLA

were

locked in bloody combat, first in and around the capital of Luanda and
then also in other parts of the country. A massive exodus of white colonists
followed as a result of the panic and insecurity caused by the unremitting
struggle. Foreign powers began to intervene: South Africa supporting

in the south, China the FNLA, Zaire aiding the FNLA in
Cabinda — the Portuguese Congo enclave with its oil wells, where the
FLEC (Front for the Liberation of the Enclave of Cabinda) also
operated — Cuba and the East Block communist countries assisting the
MPLA. The latter gradually prevailed over large areas, and on November
11, 1975 its president Agostinho Neto proclaimed the People's Republic of
Angola. By January of the following year the FNLA collapsed temporarily and the UNITA had suffered severe losses, but guerrilla action went

UNITA

on.

About one million people had become refugees during the war. Industry and agriculture came to a virtual standstill, and the transportation of
food to areas of famine became very difficult because of the destruction of
bridges, seesaw fighting and guerrilla warfare. Even today in 1982 guer^^
rilla fighting has not ceased and travel in many areas remains insecure.

The

People's Republic follows "scientific" Marxist principles in

its

at-

tempts to build a modern society.

The Church Toward

the

End

of the Coloriial Era

The evangelization of Angola, which had come

to a virtual standstill in

up again in 1865 by the
Spiritans. In previous chapters, a brief record of their work has been
presented; it will not be repeated here. From 1970 on there were no

the

first

half of the nineteenth century, was taken

longer any Spiritan bishops in Angola; as they died or retired, they had
been replaced by others.
Until 1972 the official or institutional Church of Angola was wholly
Portuguese: only one bishop was of ethnic Angolan origin and he was only

an auxiliary.
that

all

A

few missionary institutes gave religious instruction in the
language, but in some dioceses the bishops had prescribed
sermons, even if addressed to exclusively African congregations,

people's

own

'*'^Mosl data have been taken over from Een nieuw I'olk, een nieinvr kerk! Angola (hereafter
Angola),\ Hertogenbosch, 1979, 544 pages. References to more accessible papers have been
taken from this work.
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should

first

be delivered

in

Portuguese and then only,

if

the priest

knew

the local language, could be repeated in the native tongue.

This official Church favored what these bishops viewed as Portugal's
God-given task to Christianize the country by spreading Portuguese civilization. All material, cultural and moral progress had to be achieved
"within the framework of the Portuguese nation ... in loyal collaboration
with the Portuguese authorities and in obedience to their orders." Many
bishops lacked te necessary background and experience for dealing with
first evangelization and giving guidance in this respect. As Father Jose
Veiga Torres, the Principal Superior of the Spiritans in the Nova Lisboa
district, wrote in 1971: for truly missionary work "we cannot count on the
active collaboration ... of our bishops."^^
Portugal claimed the right ofpadroado (patronage), granted, it was said,
"in perpetuity" over the whole of Africa between the west coast of Angola
and the east coast of Mozambique. The claim had become meaningless, of
course, in areas outside Portugal's control. But in its colonies Portugal was
empowered to nominate the bishops for appointment by the Holy See and
other Church officials for appointment by the bishops, and it had the duty
to maintain the churches and their personnel as well as to spread the faith.
Although, after the Revolution of 1910, the Republic of Portugal had
given up the padroado Salazar's regime had vigorously reaffirmed it and in
1940 and 1941 the Vatican had accepted a missionary agreement and
statutes that remained fully in line with the antiquated notions of the
padroado

.

and laymen who deviated from government-sanctioned views
arm of the law. If sermons or publications sounded suspect
to the political security police, their authors faced exile, prison and
persecution. Even knowledge of Pope Paul VI's Message to Africa, pronounced on the occasion of the symposium of African bishops in Kampala, Uganda, in 1969, was effectively blocked by the security police in
Lourengo Marques, Mozambique: its agents bought up all copies. Significantly, no bishops or representatives from Portuguese colonies in
Africa had been present at this historic meeting.^
Vatican Council II had virtually no influence on the official Church of
Priests

felt

the strong

Angola, save for a simplification of the liturgy. The great socio-political
encyclicals Pacem in Terris and Populorum Progressio found no response
among the bishops. Their minds appeared closed to anything that could
endanger the status quo. Even when in 1971 and 1972 they spoke out
courageously against injustice, they failed to mention the Angolan
people's most fundamental right of self-determination, at least publicly .^^
^^Angola, 210

f.;

B.C., 53 (1971), 53.
S.M.H., 5, 728 (mission agreement); B.C., 51, 604

^''Angola, 211 ff.;

Message

ff.

(Pope Paul's

to Africa).
f., 223 fi.; Bishops' Conference of Angola and Sao Tome, Exortacao pastoral
Agosto de 1972, Luanda.

^^Angola, 212
sobre a jusiica,
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Church one finds
and laypeople representing a dynamic element.
Within the limits of this book we will pay attention only to the Spiritan
groups and individuals in Angola. ^^* But it should be understood that not
all of the more than 200 Holy Ghost Fathers belonged to the dynamic
group. As elsewhere, many of them were psychologically encapsulated in
In opposition to this stagnant official Portuguese

small groups of priests

^'^*
Moreover, non-Spiritan priests
the general mentality of their country.
Thus
we
find, e.g., nine Angolan priests
protest.
also raised their voices in

who

1960s were imprisoned and/or exiled from their country.^*
In the early 1960s Spiritan missionaries, as well as others, both Catholic
and Protestant, saved many people from the mass murders that were
in the

being committed by the colonial troops. All these missionaries, however,
were unable to prevent the assassination of numerous catechists and
teachers in several missions, e.g., of fifteen in Cacuso, twenty-six in
Camatebela and twelve in Icolo e Benga. They also protested against the
expropriation of native lands and succeeded in saving many villages from
destruction while obtaining new land for their inhabitants.^^
In 1966 Father Jorge Sanches, then rector of the seminary in Nova
Lisboa (now Huambo), organized an institute for "pastoral dialogue" to
bring about the implementation of Vatican Council Two in Angola and
the authentic incarnation of the

Church

in the local culture.

When

two

book about ecumenism in
Agnola,^^ the security police at once confiscated the work and forbade the
scheduled dialogue on social issues that was to be held at Luanda. A
courageous group of laypeople took the initiative for a letter of protest
addressed to the bishops of Portugal. It was signed by hundreds of people
and demanded justice, love and freedom in Angola without evasive answers based on legalistic subterfuges.^"*
years later this institute published

In 1972, Father Sanches, then a

its

first

member of the Congregation's general

'®*An early opponent of the authoritarian Portuguese approach was Father Joachim
Alves Correia, the Spiritan mission procurator in Lisbon. From the 1930s on he fearlessly
criticized what was happening in Portugal and its colonies. Exiled from Portugal, he died in
Pittsburgh in 1951 A statue honoring this fighter for freedom and human rights was erected
in Portugal in 1978.«9
'^*In 1971 a report from Luanda blandly stated: "The government puts no obstacle in the
way of our apostolic and Christian activity," but "since 1961 the evil of terrorism has greatly
hampered our work."^"
.

*^BoaNova, ]u\\\o 1978,8.
'"'B.G.,53 (1971), 51.
*'See the indignant protest of Archbishop Raymond Tchidimbo, C.S.Sp., of Konakry,
dated October 7, 1967, in Informations catholiques intemationales, no. 300, 15 nov. 1967, and the
lame reply of Luanda's archbishop, ibid., no. 310, 15 avril 1968.

^^Angola, 231; O Apostolado, 19-in-1977; archives Dutch Province C.S.Sp., K.H., doss.
J.
Pijnenburg and H. van Roov.
•Antonio dos Santos Neves, C.S.Sp., Ecumenismo em Angola. Do ecumenismo christao ao
ecumenismo universal. Nova Lisboa, 1968.
"Ungola, 234 f.; Santos Neves, Quo vadis Angola?, Nova Lisboa, 1974, 173 ff., 201 ff.; O
Apostolado, 7-IX-1974.
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administration, published a serious critique of the Portuguese bishops in

Angola and of the Vatican missionary agreement of 1940 with Portugal.
His work did not "convert" the bishops; they reacted sharply to the sting
of his criticism.^^

Meanwhile in 1970, a group of Portuguese Spiritans, known as
"Twenty-two Holy Ghost Fathers in Angola," had also sent a widely
diffused and discussed letter of protest to these bishops. The group
sharply

condemned

methods of the

the "bureaucratic, paternalistic and clericalistic"

official

Church

as "destructive

psychologically "uprooting the people."
traditional "Portugal in Africa"

of

local culture"

They demanded an end

approach

to evangelization

and

to the

and pleaded

for the admission of fresh missionary groups to Angola. This proposal

was

fully supported by the Congregation's generalate, but the bishops'
"acceptance" was surrounded by so many restrictions that Father Veiga
Torres viewed it as a refusal and declared himself unable to return to

Angola on such conditions.^^
Other Portuguese and foreign Spiritans expressed their dissatisfaction
with the prevailing injustice of the system; for example. Father Miguel da
Silva, who proposed the refusal of government subsidies, and Father
Antonio Cabral, who objected in an open letter to capitalism, oppression
and the violation of human rights and drew up a plan for the develop-

ment of Angola's

On July

step.

An

1,

rural population. ^^

1970 Pope Paul VI had personally taken a very courageous

international conference for solidarity with the liberation

movements was then being held in Rome. Invited to show unambiguously
that the Catholic Church did not wish to be identified with Portugal's
outdated colonialism, the Pope listened in an audience to three of the top
leaders of liberation movements in Mozambique, Angola and Portuguese
Guinea. Visibly moved, Paul VI expressed his concern for all who suffer,
especially the African peoples, and declared that the Church supports the
principles of justice, freedom and national independence.
The liberation leaders saw this audience as the beginning of a new
phase in the emancipation of their countries and an acknowledgement
that in the past the Church of Portugal had abused its mission and had
been guilty of serving the oppressors of colonial people. Portugal's govfurious: it recalled its ambassador from the Vatican and
threatened to break off diplomatic relations.'^* Around the same time,

ernment was

'**To mollify Portugal, the Osservalore Romano of July 4 claimed that the audience was a
purely ceremonial "ring-kissing" affair, such as the Pope routinely grants to thousands of
politique de I'Etat portugais," Spiritus, 1972, no. 5,
"^J. Sanches, "Les missions et la
de la Xlle Semaine de missiologie
370-382; "Lecasdel'Angolaetdu Mozambique. "/?ap/^ort5
de Lotivain, Louvain, 1972, 90-108; Santos Neves, op.cit., 255 ff.; Bishops' Conference of
Angola and Sao Tome, ^5 Missoes catolicas et a poUtica portuguesa, Luanda, 1973.
^"Angola, 213 ff.; Santos Neves. Quo vadis Angola? 235 ff.
.

.

.

^'da Silva, Descompromisso politico, l-XI-1970; Cabral, Carta apeiia ao Senhor Govemador
Dutch Province C.S.Sp., K.H., report meeting Dutch Spiritans,
Camunda, 17 June, 1971, and of Chapter meeting in Nova Lisboa, 1972.

Geral, 1973; see also archives
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the World Council of Churches resolved to give financial aid to liberation

movements

for humanitarian purposes. Caritas Angola, a Catholic relief
working
on an ecumenical basis, organized assistance to refugees
agency,
and other people in need. By June 1976, it had distributed more than
230,000 tons of food, medicine, clothing and blankets.^^

An

African Church in Independent Angola

When in 1974 and

1975 a bloody civil war broke out between competing
movements, several hundred thousand Portuguese and other
Europeans fled in panic from the country. Among them there were also
many missionaries. About sixty percent of the expatriate clergy and
seventy percent of the Brothers and Sisters departed between January 1,
1975 and January 31, 1976. Or, positively expressed, 180 expatriate
priests stayed, as did 279 Brothers, Sisters and lay missionaries.^^* Many
of those who left had lived in combat areas that changed hands reliberation

peatedly; others in isolated posts. Among the causes for the massive
departure one may name the breakdown of public safety in many places,
the contagion of the general panic among whites, memories of what had
happened in Zaire and Kongolo, and the existence of some tensioris
between Angolan and Portuguese priests.
Moreover, there had been litde or no discussion and common prepara-

among bishops, religious superiors and misno general guidelines had been issued. The result was that each
group or even individuals had to fall back on their own capacity to deal
with the situation. As things turned out, few missionaries were killed, but
the psychological strain on most of them was considerable. Our profound
respect and admiration go out to the valiant men and women who stayed
tion for the situation

sionaries;

courageously to face a very uncertain future.
A few higher superiors of missionary groups advised their personnel to
leave the country, but the majority exhorted them to continue the work as
long as possible, while leaving it up to their local representatives to
evaluate the situation and decide whether to leave or to stay. Most suggested withdrawal to safe areas rather than departing from the country.
At the same time, they promised to receive with respect and understanding those individuals who decided to leave Angola.'""
As far as concerns the Congregation, it had 204 Fathers and Brothers
each year. Because the article was unsigned, it should have been considered insignifmany viewed it as official.
'^Statistics showed, on December 31, 1974, 564 priests (of whom 113 Angolans); 1,050
Brothers, Sisters and lay missionaries (of whom 193 Angolans); on January 31. 1976, 276
priests (of whom 96 Angolans) 453 Brothers, Sisters and lay missionaries (of whom 174

visitors

icant, but

Angolans).*^

^^Angola,22\
C.S.Sp., K.H.,

ff.;

Temoignage chr'etien ,9]u\\\e\. \970;Angola 442

^"See Angola, 519;
^'^°Angola

ff.;

archives Dutch Province

Angola Caritas, 1976.

319

ff.,

O Apostolado

332

f.

ll-XI-1975 (Numero Especial).
from generalates of seven societies).

(joint letter
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its Angola mission when the civil war broke out, but 37 of them
were on leave outside the country. Of the remainder, 85 departed — some
returned later — and 82 were still there in February 1976. Forty of its sixty
missions were still manned at that time, while the others had been tem-

attached to

porarily closed.^*"

Meanwhile the leaders of the liberation movements reassured the
Church. For example, Dr. Agostinho Neto went to visit the auxiliary
bishop of Luanda — the archbishop was absent — in February 1975 and
declared: "We cannot deny the reality which the Catholic Church here
is. ... I must recall that several Church ministers have participated in the
struggle for liberation from its very inception; at a time when we did not
yet think of having recourse to arms in our struggle, some have taken
which contributed to the birth ofthe notion of action for the
positions
They suffered imprisonment and perindependence of our country.
there has
.We must not forget that in the Catholic Church
secution.
always been a clear-cut stance" in favor ofthe Angolan people. And when
he had become President ofthe Republic, he addressed a meeting ofthe
bishops to express again his appreciation for the support received from
.

.

.

.

.

.

.

.

.

.

.

the Church's representatives, adding: "I am confident that we may look
forward now to a continuation of the Catholic Church's contribution to
"**^^
the reconstruction of our country.
In a similar vein, Dr. Jonas Savimbi, the leader of Unita declared in
1975: "In my opinion the positive aspects [of missionary work in the past]
are stronger than the negative aspects. When the Church functioned
under a colonial government, the latter's pressure undermined the
Church's position, but not fatally. Our ranks are full of former seminaThe Church's
rians and Protestants; we are a product ofthe Church.
position, I think, has been positive even with respect to independence.
It has every reason to be proud of its past and its work, but it must now
introduce certain changes to become a Church in an independent coun.

.

.

.

.

.

It was indeed high time to proceed with the Africanization of the
Church. After the revolution of 1974 in Portugal, the Portuguese bishops
in Angola had asked the Holy See to replace them by Africans. By the end
of 1975 six ofthe nine bishops were Angolan and the creation of several
new dioceses in the near future was announced. '"^^
So far as the Congregation was concerned, its Superior, Francis Timmermans, visited Angola for more than two months early in 1975. At the
end of his visit in May, he and the Spiritan principal superiors in Angola

^°^News of the Congregation, undated issue (March? 1976), 3.
^"Mngola, 294 f., 405; O Apostolado, \-\\\-\9'lb\Jomal de Angola, 1 1-II1-1976.
'"^Angola, 297; O Apostolado, 17-V-1975.
^'>*Angola, 349 ff.; O Apostolado. 7-XII-1974, 25-1-1975, 31-VIII-1975 numero especial),
passim, 12-VII-1975, 14-XII-1974. Several passages are notable for strong emphasis on

African cultural values.
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It acknowledged that in the past the sociohad adversely affected the mentality of many missionaries and retarded the formation of an authentically Angolan
Church. Yet the relatively numerous African priests, religious and
laypeople capable of assuming responsibility for the local Church showed
that good work also had been done. On behalf of the Congregation, the
Superior General reaffirmed its willingness to continue its work in Angola
under local leadership in solidarity with the local Church and with the
expectations of the people. Its personnel also would be still more internationalized in Angola to diminish Portuguese predominance.
Moreover, in line with a decision taken in 1966 when a junior seminary
of the Congregation was opened in Angola, the Superior General announced the intention of establishing its own institute in the country, not

issued a joint statement.
poHtical context

to

maintain the past but to foster the charism of missionary consciousness
Church. The local branch would be led by Angolan members

in the local

incarnated in the local Church. ^"^
internalization of foreign personnel was implemented by the send-

and would be

The

fully

ing of Spiritan teams with French, Spanish, English and Irish

members in

1977 and 1980. Moreover, the society's work in Angola was transferred
from the Province of Portugal to that of Angola, which in May 1977 began
to function under the leadership of Angolan Father Bernardo Bongo. A
local novitiate, opened at Huambo (Nova Lisboa), expected eleven
candidates that year, but travel difficulties prevented six of them from
getting there.

By 1980 about 85 members worked in the Spiritan Province of Angola.
Most of these had been drawn from other provinces: about 50 from
Portugal, 12 from Holland, 5 from Spain, and lesser numbers from
France, Ireland, England and Belgium. Among Portuguese Spiritans who
had formerly defended the "Portugal in Africa" approach, several heroically sacrified their cherished views and generously placed themselves at
the service of the Angolan People of God. There were as yet only 21
Angolan members because in the past the Congregation's attention had
been primarily centered on the creation of a diocesan clergy. In this
respect its action had been fairly successful, for in 1977 one hundred of the
270 priests serving in Angola were of local origin. In 1980, at the bishop's
request, the Congregation again assumed the direction of the national
seminary at Huambo. ^"^
As in other Marxist countries, the constitution of the People's Republic
of Angola guarantees freedom of religion, but the way this freedom is
concretely understood can vary considerably. The country is undergoing
a profound transformation in a Marxist direction. Schools and hospitals
'"^Angola, 327
'"'^Angola, 461;

O Apostolado, 24-V-19 .5.
O Apostolado, 1-1-1978. 22; E.P.,

(.;

29, 1980,4; no. 23, 1979,2.

34, 17

ff.;

Spiritan

News no.

9, 1977, 4; no.
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have been nationalized, and the Catholic Radio station no longer funcA number of mission buildings have been seized and
Church organizations for workers and youths are now prohibited. Yet,
after the first wave of antireligious propaganda, a revival began to
manifest itself, with massive participation in worship by the people. Many
laypeople are unafraid to assume responsibilities and take care of basic
faith communities. The government puts increasingly tighter limits upon
the Church's work, and a decree of April 22, 1980 imposes total control of
the State over Church personnel, possessions, activities and even the
movement of missionaries.^''^
The great problem facing the Church in present-day Angola would
seem to be to find possibilities of creatively co-existing within the context
of a Marxist society. It is a problem that exists also elsewhere in Africa and
in other parts of the world.
tions as such.

7.

Guinea

In 1958 French Guinea in West Africa achieved independence and
Sekou Toure became its first president. Three years later, the country
nationalized the mission schools. When Archbishop Gerard de Melleville
protested against this step and the government's intention to imprint a
national stamp on all religious organizations, he was deported from the
country. In 1962 the Holy See appointed Raymond Tchidimbo, a Guinean
Spiritan, his successor. Relations between Church and State remained
tense, however, and in 1967 the government expelled all foreign missionaries. This move reduced the clergy from about eighty to less than ten.
Among the expellees there were about forty Spiritans, but in the following year Sekou Toure allowed Father Marius Balez, a much-beloved

veteran of forty-seven years in Guinea, to return. Despite their own lack of
adequate personnel, sister Churches of neighboring African countries
tried to fill the gaps as best as they could.
On Christmas Eve, 1970, the police arrested Archbishop Tchidimbo,
who was subsequently condemned to life imprisonment. In 1979, however, the situation, eased somewhat and Tchidimbo was released in August of the same year. Flying on to Rome, he resigned as Archbishop of
Konakry. A few days later, the Holy See appointed two Guineans to the
episcopal sees of the country. The impressive ordination ceremonies of
the new archbishop — with African music, songs and religious dance —
were presided over by Cardinal Giovanni Benelli with the assistance of
about twenty-five bishops of other African Churches. The presence of
high-ranking Guinean government officials at these rites may be taken as
a sign of a new era in mutual relationships.
A few expatriate Spiritans work again in the Republic of Guinea, where
'"'Report

.

.

.

1980, 38-39.

THE CHALLENGE OF A NEW WORLD

51

— of the popu1979 there were about twenty senior seminarians, giving hope

Catholics constitute only about one percent — about 40,000
lation. In

for a

8.

more numerous

local clergy.'"^

The Turbulent World
home

of Latin America

40%

of the world's 700 million
one per
five thousand Church members. Until Vatican Council II the Church in
Latin America was largely allied with politically conservative groups and
directed much of its efforts toward pietistic practices, opposing Communism and maintaining schools for the upper classes. In Brazil and
Chile, however, a change had already begun in the 1950s when some
bishops openly began to foster just wages, rural education, the breaking
up of vast feudal estates, and ending the workers' exploitation by unrestrained capitalistic practices. In 1958 Pope John XXIII asked the bishops

This continent

is

baptized Catholics.

to

It

for about

also has the lowest ratio of priests: less than

prepare for a change

in the

Church's institutional role

new era of industrialization and

in the continent's

urbanization.

II and Pope Paul VI's 1967 encyclical Populorum Progenormous influence. Thanks to the trailblazing work of
religious sociologists, dialogue, collegiality and "the age of the laity"
became very meaningful words in much of Latin America. The role of the
Church began to move away from preservation of institutionalized situations toward the emergence of the people's authentic likeness to Christ. A
theology of liberation was developed, and the bishops' conference of

Vatican Council

ressio

exercised an

Medellin in 1968 pledged participation in the liberation of the oppressed
while denouncing the violence embodied in the prevailing "law and
order" systems and in the continent's economic dependency on the selfinterest of foreign powers.

Realizing the need to arouse the

laity to

assume

their responsibility,

pastoral care began to concentrate on the formation and training of basic
communities, led by local people, willing and able to act on both the
personal and the social levels. Renewal and change became the order of
the day, especially in Brazil, the country which usually sets the example
for Latin America. Some bishops and religious congregations, however,
were rather slow to act on the Medellin conclusions.
As could be expected, a conservative political reaction followed and by
1973 nearly all democratic regimes on the continent had been removed by
reactionary military dictatorships — often supported by the United
States — which viewed the Church's dissent as subversive. Thus there are
numerous conflicts between Church and State about issues of human
rights of workers, landless peasants and the treatment of Indians. As
""^B.G., 46,

Mmione,

655

f.;

54(1972-73). 222; Spintan News, no. 24., Sept. -Oct. 1979, 1 L;Mondo e
le Monde, no. 140, mars-avril 1980, 27 f.; E.P., 35, 232.

15 Jan. 1980; Penlecbte sur
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clergy

and

laity

speak up against the oppression of the poor, they are
and even killed as enemies of "Christian" civiliza-

attacked, imprisoned
tion.

Violence from the

left

and from the right

is

now endemic in much of

the continent. ^''^

The religious situation is complicated by the fact that, although about
90% of the people are baptized Catholics, almost half of the aging clergy
consists of expatriates

from Europe and North America.

too openly, they run the risk of being expelled.

And

speak up
same time,

If they

at the

is in general little prospect that the expatriates can be replaced when
they die or retire.
One would expect an atmosphere of gloom and despair to prevail; yet
the contrary is true. Since Vatican Council II a widespread ferment of

there

permeates large sectors of the formerly lethargic
America. The Spiritans are deeply involved in the
Church's option for the poor and exploited and they share in its hopes
and trials — an option which has not led to secularism but has given birth to

extraordinary

Church

a

vitality

in Latin

renewed

spiritual life.

Brazil. Lost in the

immensejungles of the vast river basins of Amazonia,
is placed on the development of basic Christian

the inland missions' accent

communities in agricultural co-operatives, the training of local lay leadand mass education by way of Tefe Catholic Radio, which reaches 400
remote radio schools to teach language, hygiene and religion. The
Church, moreover, helps the desperately poor peasants in their efforts to
establish legal tide to the lands which they have cultivated for centuries,
but which are being gobbled up by large corporations, eager to own
millions of acres. The almost inaccessible remnants of Indians are not

ers,

forgotten.

In the big

cities

social conflicts,

of the more populous and industrialized east with

much of the

its

work is among the exploited victims
man, helping them to maintain their human
Spiritans'

of man's inhumanity to
and to begin to attain their integral liberation even during their
life here on earth. As elsewhere, here also the animation of basic communities of Christian life and mutual support constitutes the main task.
The fostering of religious and priestly vocations receives special attention
in areas of lesser social conflict. The 1980 records showed more than 190
Spiritans of eight nationalities, but mostly German, Dutch, Irish, Portuguese and Brazilian, at work in the country.' '"
Paraguay. In 1967 three Trinidadian Spiritans began to work in the
rural areas of the country, but the formation of basic communities
dignity

'""From the abundant literature we cite only a few titles: CELAM, The Church in the
PresentDay Transformation of Latin America in the Light of the Council and The Medellin Conclusions, Washington, 1970 and 1973; Cross Currents, vol. XXI, no. 3 (Summer 1971), the whole
issue; T. C. Bruneau, "Latin America," iVfzji Catholic Encyclopedia, vol. XVII (supplement),
Washington, 1979, 332 ff.; G. Gutierrez,^ Theology of Liberation Maryknoll, 1973;
J. L.
Segundo, The Liberation ofTheology, Maryknoll, 1976; j. M. Gonzalez-Ruiz. The New Creation:
Marxist or Christian? Maryknoll, 1976.
""B.G.; 52 (1970), 287 ff., 293 ff.; 53 (1971), 209 ff".; Report
1980, 24 f.
'

,

,

.

.

.
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aroused opposition and in 1975 two of the four Fathers stationed there
were expelled for "subversive" activities. The appeal of the Bishop of
Concepcion not to abandon these people in their extreme need resulted
in the creation of an international team of twelve religious and lay missionaries drawn from eight provinces. Divided over three communities,
they look after about 150 villages in complete solidarity with the poorest of
the people.* ^^

Peru and Mexico In 1966 three American Holy Ghost Fathers renewed
the Spiritan presence in Peru, which had come to an end in 1897 when the
Congregation closed its college in Lima.^°* This time they went to work
among the Indians in the shanty towns around Araquipa, about 600 miles
from the capital. However, this mission lasted only until 1970 when it was
replaced by work among Indians and other people in the state of San Luis
.

Potosi in Mexico.**^

More than three centuries of work
and Spiritans have failed to create a selfsustaining Church in Guiana with its small and multiracial population.
Local clergy is almost non-existent and prospects of adequate replacements of the aging Spiritans there are dim.**^
Guiana, Guadeloupe and Martinique.

by Jesuits, secular clergy

Fortunately, the situation

is

different in the French West Indian islands

of Guadeloupe and Martinique.
Spiritan missionaries

The

local clergy there

now outnumbers

from abroad and the bishops need no longer be

members of the Congregation.
All three former colonies are still officially French overseas territories,
but with their large non-white population they are searching for their own
identity. Small liberation movements exist, which seek their inspiration in
leftist Cuba and cause rightist reactionary movements. The resulting

polarization affects also the clergy
priestly

and

and exercises a negative influence on

religious vocations.*'^

from older and now wellwhere they have worked for half a century, the
American Spiritans tend to concentrate on the poorer areas and on works
Puerto Rico. Progressively withdrawing

established parishes,

of mission animation.*'^

and Withdrawal. After World War Two the Congregahad constructed a large complex of modern buildings to serve the
1,100 students of St Martial's College and junior seminary in Haiti's capital
Port-au-Prince. In addition, since 1860, Spiritans had also engaged in
staffing a few parishes and other works in the island. The new buildings
Haiti: Expulsion

tion

^'**The first Spiritan born in what is now U.S.A. territory, Father
(1845-95), died and was buried in Lima, Peru."^

"'B.G.,51,47; E. P., 35, 201 {..Report.
"2B.G., 17,931

.

.1980,27

f.

f.

"3B.G.,51,54; E. P., 35, 283.
"^B.G., 52 (1970), 251; E.P., 35, 128 ff.; Report
1980, 22
"^E.R, 35, 124 ff., 128 ff., 176 ff.; Report
1980, 21-23.
^^^Report
1980,22.
.

.

.

.

.

.

.

.

.

f.

Edmund

G. Schuster
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had barely been officially opened with the customary pomp and circumstance in October 1956 when a revolution overthrew President Magloire. The next eight months witnessed a succession of six governments
and terminated in the dictatorship of Francois Duvalier, the sinister
"Papa-Doc" of Haiti.
His despotic rule directed its attacks also against the clergy, both expatriate and Haitian, while he proclaimed that he wished "to protect the
people against the propagation of ideologies that are destructive of Christian civilization." The Holy Ghost Fathers did not escape his attention.
The first to be condemned to exile was Father Joseph Foisset, who had
preached against Voodoo practices. Next, the rector of the College suffered the same penalty in 1959 because his sermons sounded too "communistic." Between 1961 and 1969 every one of five newly appointed
rectors of the school, including the Haitian Spiritan Anthony Adrien, was
exiled for the

same or

The government

similar reasons.

however, that exile was a generous act of
"clemency," granted "in recognition of the services which the Holy Ghost
Fathers had rendered to the cause of education in Haiti in the past."
stressed,

Otherwise they would have been handed over to "the courts of justice,"
which could have applied to them the penalties foreseen in the anticommunist law" adopted by the country's parliament.
On September 5, 1969, the docile legislature passed a law which expelled the Spiritans from their college. Two days later, they were given a few
minutes to pack their personal belongings and get out of the buildings,
while P^pa-Doc celebrated his victory over "communism" with some of his
friends.

Considering that "the normal exercise of ministry" had been rendered
impossible for the Congregation in Haiti, the Generalate withdrew all its
personnel from the island. Since 1860 about 300 Fathers and Brothers

had worked there and more than 125 graves remain behind

as silent

witnesses to a century of uninterrupted service. Their labor has not been
in vain, for

About

they

made

half the clergy

a substantial contribution to the local Church.
all eight bishops are of local origin; there are

and

four native congregations of Brothers and
catechists testify to the fact that, despite

people themselves play a vigorous role

The exiled Haitian
New York, and began

and about 10,000

Sisters;

lay

many difficulties and tensions, the
in their

Church.

Spiritans located their headquarters in Brooklyn,

to work among the numerous refugees from their
country in the States and the Bahamas. In 1976 Spiritan Sisters renewed
the Congregation's ancient link with the Haitian people, which dates back
as far as the late eighteenth century. They work in the northern part of
the island to form truly Christian communities of life, animated by local

leaders.^ ^^
'"Pentecdtesurle Monde, no. 140, mars-avril 1980, 17
f.

ff.;

Report

.

.

.

1980, 19

f.;

E.P., 35,

130

Index Chapter

THE CONGREGATION

THROUGHOUT THE WORLD
A bird's eye view

In lieu of a general index this chapter

lists the eighty countries in which
working since the Congregation's foundation in 1703. The term "country" is taken in a broad sense and does not
necessarily imply political independence. For instance, Guadeloupe and

Spiritans have

worked or are

still

Puerto Rico are listed separately although they are politically overseas
parts of France and the USA respectively. Countries are listed alphabetically by their present names, but former names may be added for easier
identification.

Few details will be

given, except for countries which received

little

attention in the preceding chapters. For each country reference
to the chapters

— if

any — in which they are spoken

some

footnotes supply

is

or no

made

of; bibliographical

additional sources of information.

ALGERIA
Former French

territory in

North Africa; independent

sq.mi. (2.400,000 sq.km.); population:
less

c.

17 million, nearly

since 1962; 920,000
all

Islamic. Catholics:

than 0.5%.

The Congregation went to Algeria in

1901 when it took over an orphanage and agricultural school at Miserghin, near Oran. When Combes'
persecution closed these works a few years later, a verbal authorization
allowed the Spiritans to use the property as a retirement home for old and
sick members. As time went on, the Congregation began to staff some
parishes — up to eight before independence— and in 1951 it re-opened the
orphanage with its agricultural and trade schools. When French immigrants left in the 1960s, parish work was limited to Miserghin, but the
Congregation continued to operate the school until it was nationalized in
1975 and the Spiritan staff had to leave. In 1978 a few Fathers returned to
Algeria to ensure a Christian presence in the country, take care of foreign
Christians and engage in dialogue with Islamic leaders.'
See Ch. X, pp. 393
>B.G., 21, 106 r, 169

f.

ff.;

24, 692; 49, 216

f.;

E.P., 33,

523

24

f.;

35, 107,110; Report

.

.

.

1980, 28

f.
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ANGOLA
Former Portuguese colony in West Africa below the equator; independent since
1974; 480,000 sq. mi. (1.250,000 sq.km.); population: over 6 million; Catholics: c.
50%.

Angola was first visited by a Holy Ghost Father in 1852, but missionary
work began in earnest only in 1866. For nearly a century Spiritans —
mostly French, Portuguese and Dutch— bore the main burden of
evangelization. Since independence, the country is under a Marxist regime. The 1980 record showed about 85 members of the Congregation
working there.

An Angolan-governed

See Ch. VI, pp. 175 ff.; Ch. IX, A, pp. 270
f.; Ch. XIII, pp. 510 ff.

province was established in 1977.^

f.;

Ch. IX, B, pp. 322

ff.;

Ch. X, pp. 386

AUSTRALIA
The
failed

mission of Libermann's priests in South-West Australia (1845-48)
aftfer it had started. In 1888 the Congregation opened a

soon

college at Ballarat in the South-East, but withdrew

from

it

in 1891. Since

1971 a group of Irish Spiritans has been working in pastoral care in or

near Brisbane, Queensland, and
See Ch. VI, pp. 195

Ch. IX, B,

ff.;

in

Melbourne,

Victoria.^

p. 315.

AZORES
Portuguese archipelago

in the Atlantic.

From 1892 to 1907 the Congregation staffed St John Fisher College at
Ponto Delgada on the main island San Miguel.^
See Ch. IX,

B.,

pp. 314

f.

BAHAMAS
West Indian archipelago of about 700 islands off South-East Florida.

A

few Spiritans work

Bahama, and other

among

Haitian refugees in Freeport,

islands of this

Grand

former British colony.^

BANGLADESH
Formerly known

as East Pakistan, east

of India.

Since 1968 Irish Spiritans have been engaged in famine relief
this country.^

2Ap.H., 225 ff.; E.P., 35, 17 ff.; Report
26 f.; Report
1980, 43.
*B.G., 16, 319 f.; 24, 310 f.
*E.P., 35, Vi\; Report
1980, 20.
»E.P., 35,

.

.

«E.P., 34, 26; 35, 140.

.

.

.

.

.

.

.

1980, 38

f.

work
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BELGIUM
Although the Congregation has had Belgian members since the 1840s,
no foundation was made in the country till 1900. It was to provide
missionaries for what was then known as the Belgian Congo. The 1980
records showed that the province counted nearly 100 members and
supplied personnel for five dioceses in Zaire. It also engaged in pastoral
care in Germany, Luxemburg and Belgium.^
See Ch. X, pp. 357

ff.;

Ch. XI, pp. 421

ff.

BOTSWANA
Formerly known

as Bechuanaland, a British protectorate in south central Afindependent since 1966; 220,000 sq.mi. (600,000 sq.km.); population: c.
700,000; Catholics: c. 4%.

rica;

In 1886 Irish Spiritans manned a mission at Mafeking, then the capital
of the protectorate. It failed and they withdrew three years later. The
Irish made a second attempt in 1972 but withdrew again in 1979.
See Ch. IX, B, pp. 322

ff.

BRAZIL
The Congregation has been

in Brazil since 1885, first in education and
from 1897 on, deep in the interior of Amazonia and Acre. After
World War Two, German and Dutch Spiritans extended their work to the
populous eastern regions. In 1973 Irish Holy Ghost Fathers undertook

then,

pastoral care in the South-West, to be followed a few years later, by
Portuguese confreres in the South-East. The 1980 statistics showed Brazil
as one of the main areas of Spiritan endeavors with 200 members
stationed in more than 80 locations. There were 22 Brazilian members.^
See Ch. X. pp. 381

ff.;

Ch. XI, pp. 428

ff.;

Ch. XIII, pp. 491

f.,

520.

CAMBODIA
Now

also called

Kampuchea.

In the 18th century Holy Ghost Seminary supplied the Foreign Missions Society with several priests

who became

bishops in

this

Far Eastern

country.
See Ch.

II, p.

35.

CAMEROONS
Former German colony in West

Africa; under French and British mandate after
independent since 1960; 190,000 sq.mi. (475,000 sq.km.); population: over 7
million; Catholics: over 25%.
1918;

30

ff.,

157

«E.P., 35, 13

ff.,

41

'E.P., 35,

ff.

ff.,

AU\

Report

.

.

.

1980, 24

ff.
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In 1883 Holy Ghost missionaries arrived to prepare a mission, but had

when, soon after, Germany proclaimed a protectorate and Bismarck viewed the Congregation as Jesuit-affiliated. After the colony's
seizure by the Allies in 1916, Spiritan army chaplains replaced the de-

to leave

ported Pallotine priests. In 1923 the Holy See entrusted the area to the
Congregation, and French Cameroons became one of its most fruitful
missions. More than 150 Spiritans, including a number of Africans, work
in eight dioceses of the country, which also hosts the novitiate of the
Central African Foundation.^
See Ch. X, pp. 387

f.;

Ch. XI, pp. 415

ff.;

Ch. Xll, passim.

CANADA
The

recorded missionary from Holy Ghost Seminary arrived in
and for a century others worked among the Frenchspeaking colonists and Indians. But it was only in 1905 that the Congregation opened a house to attract Canadian members. While a modest
French-Canadian province developed slowly, English-speaking Canada
had to wait another half century before Irish Spiritans laid the foundations in Ontario for what was to become the Trans-Canada Province.
French-speaking Canadians provide missionaries for two dioceses in
Nigeria; the Trans-Canada province supplies some religious personnel to
Malawi (formerly Nyasaland) in Africa and has sent more than 150 lay
missionaries to many Third World countries. Both provinces still operate
one high school or college with about 1,700 students, now mostly staffed
by laypeople; man parishes, work among migrants and immigrants, and
strongly foster mission animation. The 1980 statistics show 81 members
for the Montreal-based province and 48 for its Toronto-based sister.^"
first

Canada

See Ch.

in 1732,

pp. 32

II,

Ch. XI, pp. 425

f.,

ff.;

36 ff.; Ch. Ill, pp. 41
Ch. XIII, p. 492.

ff.;

Ch. IV, pp. 100

ff.;

Ch. X, pp. 361

f.;

CAPE VERDE
Former Portuguese archipelago, 300 miles from West
sq.mi. (4,000 sq.km.); population: over 300,000; Catholics:

Africa's coast;
c.

1,500

90%. Independent

since 1975.

In 1941, at the request of the Holy See, the Congregation extended

its

care to these islands, whose clergy had almost reached the vanishing

(founded in 1533) is
occupied by a Cape Verdian Spiritan. His clergy of about 50 diocesan and
religious priests includes 12 members of the Congregation according to
the 1980 statistics.'

point. Since 1975 the episcopal see of Santiago

''Report

.

.

.

1980, 30

f.;

E.P., 35,

78

ff.,

284

ff.

'''Spintan TV^u^i, July- August 1978, no. 15, 2 ff.; E.P., 35,

60

246

ff.,

ff.;

Report

.

.

.

1980, 18

ff.

''E.G., 42,

470

{(. Spiritan News, Dec. 1978, no. 18, 4; Report

.

.

.

1980,^0;

E.P., 35,

57

ff.
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CENTRAL AFRICAN REPUBLIC
Former French colony known

as

Ubanghi-Shari

in central Africa;

independent

since 1960; 240,000 sq.mi. (620,000 sq.km.); population: less than 2 million;

Catholics:

c.

20%.

when Spiritans founded a mission at St Paul of
of the country's capital Bangui. Long suffering
from severe colonial oppression, the area remained greatly underdeveloped. The local Church began to make progress in the 1920s and still
more in the 1940s. The 1980 record showed more than 80 French and
Dutch Spiritans working in three of the six dioceses. The country is still
trying to recover from the excesses of its president and emperor
First

evangelized in 1894

the Rapids,

now

the

site

Bokassa.^^
See Ch. IX, B, pp. 328

f.

CHINA
In the 18th century Holy Ghost Seminary supplied the Foreign Mis-

some priests and bishops for China, but the Congregahad any missions in this country. There are, however,
some ethnic Chinese and even a few China-born Spiritans. ^^
sions Society with

tion itself has never

See Ch.

II,

COMORO

pp. 32.

f.

ISLANDS

French overseas territory between East Africa and northern Madagascar; 840
sq.mi. (2,200 sq.km.); population:

c.

250,000. Islamic, except for immigrants.

The island group came under the Congregation's care in 1843 when
France occupied Mayotte and the off-shore Madagascan island of NossiBe. Bishop Alexander Monnet, former Superior General, died in
Mayotte in 1849 on his way to Madagascar. From 1851 to 1878 the Jesuits
were charged with the islands; then the Spiritans reluctantly took them
back as part of the Prefecture of the Little Malgache Islands. Fully
Islamized — a 1927 report speaks of 598 mosques in the Mayotte chain —
the Comoros offered little prospect and ministry was largely limited to
immigrants. In 1932, when the Capuchins took over the north-western
corner of Madagascar from the Congregation, the islands also became
their responsibility.^^

See Ch. VII, pp. 201

f;

Ch. X, pp. 391

ff.

CONGO
Formerly known as the Middle Congo of French Equatorial Africa; 140,000
'^Ap.H., 219

'^Koren

I,

"»B.G., 11,

ff.;

B.C., 41, 354

45 ff.
377 ff., 781

ff.;

33,

ff.;

448

E.P., 35,

ff.;

35,

30

923

ff.;

f.;

Report

.

.

.

Ap.H., 414

1980, 31.
ff.
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sq.mi. (340,000 sq.km.); population: over

1

million; Catholics:

c.

50%. Indepen-

dent republic since 1960.

The Spiritans arrived there in the early 1880s and till 1940 carried the
main burden of evangelization. The 1980 records showed about 70 mostly
French members of the Congregation continuing to assist the local bishops and priests in leading their Church to full development. Brazzaville,
the capital also houses the theology students of the Congregation's Central

African foundation.*^

See Ch. IX, B, pp. 328

ff.;

Ch. XI, pp. 418

Ch.

ff.;

XU, passim.

CURACAO
One Dutch Spiritan was recorded in

1980 as a pastor

in this

West Indian

island off the coast of Venezuela.

EQUATORIAL GUINEA
Formerly known as Spanish Guinea or Rio Muni on Africa's west coast; independent since 1968; 11,000 sq.mi. (28,000 sq.km.); population: c. 300,000;
Catholics: c. 80%.

French Spiritans evangelized the area from 1884 to 1919, when they
were replaced by Spanish missionaries. The country has been under an
oppressive regime, kept in power by Cuban soldiers. Most priests have
been exiled or imprisoned and about a quarter of the population has fled.
In 1980 two novices from this country made their profession as members
of the Spiritan central African foundation.**^
See Ch. X, pp. 389

f.

ETHIOPIA
Independent country in Central East Africa; 460,000 sq.mi. (1.200,000 sq.km.);
c. 28 million; Catholics: less than 1%.

population:

Since 1972 a group of Irish Spiritans has been involved in ecumenical-

work with the Coptic Church and in community development. At
about the same time, American and Dutch Spiritans undertook the first
evangelization of the nomadic Borana people. In 1980 twelve Fathers
pastoral

were stationed

in Ethiopia.*^

FRANCE
The Congregation

originated in France in 1703, and for about 160
years it was almost entirely composed of Frenchmen. Until the 1930s they
continued to be more numerous than all other nationalities combined:
ff.; E.P., 35, 65
News, Nov. 1978, no.

90

'^B.G., 44, 518

ff,

^^Spiritan

17, 4.

f.;

Report

.

.

.

1980, 31

''Spiritan iV^w^, July- August 1979, no. 23, 4; E.P.. 35,

88

f.;

f.

Report

.

.

.

1980, 37

f.
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Frenchmen versus 1266 others according to
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the statistics of 1929-30.

Until early in the twentieth century senior seminary training remained
all provinces, and until the 1960s the Superior
General resided in Paris. Frenchmen were the trailblazers in virtually all
works undertaken by the Congregation until recent times.
The 1980 census showed a total of 1093 members for the French
province. The majority of them worked abroad, while others were scattered all over France in 27 communities, 16 houses of the Auteuil institute
for homeless boys, and numerous more isolated positions. French Spiritans still run three junior seminaries to train young "Christians open to
Mission with a view to commitment on the level of the local or universal
Church."
Well-organized, committed to missionary situations overseas and
among the numerous refugees and immigrants at home, active in mission
animation in the country, and vocation-wise still among the leaders of
religious orders in France, the province continues to show a surprising

centralized in France for

vitality.'^
It is

useless to give chapter references for France. Virtually

chapters contain

all

materials about French Spiritans.

GABON
Former French colony on

Africa's west coast;

100,000 sq.mi. (270,000 sq.km.); population:

independent republic since 1960;
500,000; Catholics: about two

c.

thirds.

Libermann's missionaries arrived here

War One.

slow until just before World
In 1980

It

in 1844,

rapidly accelerated in the 1930s.

more than 70 mainly French and Dutch

dioceses

but progress remained

worked

Spiritans

in four

under the direction of Gabonese bishops.*^

See Ch. VI, pp. 186

ff.;

Ch. IX, B, pp. 335

ff.;

Ch. XI, pp. 414

ff.;

Ch. Xll, passim.

GAMBIA
Formerly a British colony

in

West Africa; independent since 1965; 4,000 sq.mi.

(11,000 sq.km.); population: over 500,000; Catholics: less than

3%.

Spiritan missionaries arrived here in 1849. Unfortunately, they concen-

on Bathurst— now Banjul — and did not vigorously
extend their action inland until the 1930s. By then most of the country
had become Islamized. In 1980 about 20 Irish Spiritans worked in this
territory. In the same year the novitiate of the West Africa foundation
opened here with novices from three countries.-"
trated their efforts

'*B.G., 34, 937; Spiritan News, April 1979, no. 21,
'9E.P., 35,111 {L; Report.. .1980,51.

^"B.G., 43, 216 ff.; 52(1970), 366
Sep.-Oct. 1980, no. 31. 1.

ff.;

1

ff.;

E.P., 35,

E.P., 35, 118 ff.; Report

.

.

.

92

ff.

1980, 34; Spintan News,
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GERMANY
The

German

province was founded in 1863, but ten years later the
were exiled because of their alleged affiliation with the
Jesuits. Re-admitted in 1895 exclusively for the missions, the province had
begun to blossom when World War One inflicted severe losses. It recovered and was very flourishing when it was wrecked again by the Nazi
regime and World War Two. By 1960, it had regained a membership of
375, but soon suffered from the same crisis that began to afflict all
first

Spiritan Fathers

religious institutions in that decade.

The

province supplied personnel for

German

East Africa and, since

World War One,- for Brazil and Orange Free State in South Africa, in
addition to smaller numbers for the USA, Angola and other areas. At
home it pursues pastoral and mission animation work, and operates two
colleges, mostly staffed

by laymen, with about 1,900 students. ^^

See Ch. IX, A, pp. 282

IX, B, pp. 315

ff.;

ff.;

Ch. X, pp. 365

ff.;

Ch. XI, pp. 404

ff.

GHANA
Former colonies of Gold Coast, Togoland,

West Africa; independent

etc. in

since 1960; 92,000 sq.mi. (240,000 sq.mi.); poulation:

c.

10 million; Catholics:

c.

15%.

The area was visited in 1878 by Fr Louis Charles Gommenginger for the
purpose of founding a mission at Kumasi, but lack of money stopped the
project. The founding of a flourishing local Church was mainly the work
of the Society of African Missions and the Divine Word Missionaries. In
1972 Irish Spiritans began to work in the dioceses of Kumasi and Sunyani.
The 1980 record showed more than a score of them in pastoral care,
teaching and seminary training. ^^
See. Ch. IX, B, p. 327.

GIBRALTAR
In 1870,

when anticlericalism

tions there precarious, the

in Portugal and Spain made new foundaCongregation staffed St Bernard College in

hope of attracting aspirants from the Iberian peninsula.
Disappointed, the Fathers withdrew in 1872.^^
Gibraltar in the

GREAT BRITAIN
The
all

first

Spiritan foundation

was made

in 1904,

but

it

was 1946 before

the necessary facilities were acquired for a fully organized province.

slow but steady growth

marked the province

till

the late 1960s.

1; E.P., 35, 13 ff., 72 ff., 240 ff., 411.
1980, 34; Spiritan News, Sep.-Oct. 1980, no. 31,

It

^'Spiritan Neivs, April 1978, no. 13,

"E.P., 35, 121

"B.G.,

ff.;

8, 2 ff.,

Report

739

ff.

.

.

.

1.

A

supplies
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missionaries especially for the

Makurdi diocese

in the
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Benue

State of

Nigeria.

The 1980

record of the province showed 99 members, the majority of

whom worked abroad, from Mauritius to British Columbia, but especially
in Africa.^^

See Ch. X, pp. 360

ff.

GRENADA
From 1894 till 1897
Indian island.

It

Spiritans from Trinidad staffed a parish in this West
was given up because of its isolation from other com-

munities.^^

GUADELOUPE
French overseas department
population:

c.

in the

350,000; Catholics:

c.

West Indies; 650 sq.mi. (2,000 sq.km.);

90%).

The island was entrusted to the care of the Congregation after the
French Revolution. In 1851 it became a regular diocese, but remained the
scene of serious conflicts between Church and State. This situaton lasted
till these two powers separated in the first decade of the twentieth century.
When the separation resulted in an alarming drop of "imported"
secular clergy from France, the Holy See obliged the Congregation to
propose Spiritan candidates for the local episcopal see; in addition, it
should staff not only its traditional extra-parochial works such as the
college but also vacant parishes with its own members. The same rule was
applied to Martinique, Reunion, Guiana and Mauritius. The new bishops
effectively fostered a native clergy which, however, is not numerous
enough for all local needs. After Vatican Council Two, the requirement
that the local bishop be a Spiritan was dropped.
The 1980 record showed that the number of Spiritans has decreased
from 67 in 1968 to 40 in 1980.^^
See Ch. V, pp. 150

ff.;

Ch. X, pp. 378

ff.;

Ch. XI,

p. 427;

Ch. XIII,

p. 521.

GUIANA
French overseas department
(90,000 sq.km.); population:

c.

in

north-eastern South America; 23,000 sq.mi.

55,000; Catholics:

c.

80%.

may have been Fr William Cocquart, chapexpedition of Acadians, who went there in 1764. The
territory was officially entrusted to the Congregation in 1777 when it
assumed the obligation of providing 20 priests for the colony. After the
Its first

lain

Spiritan missionary

of the

ill-fated

24E.P.,35, 83

ff.,

"B.G., 17, 827
2«Koren I, 372

170 ff., 411.
19,206.

f.;

ff.;

Janin ll-lV, passim;

E.P., 33,

106

ff.;

35, 124

ii.;

Report

.

.

.

1980, 21

ff.

TO THE ENDS OF THE EARTH

532

turmoil of the French Revolution,

it

resumed

this mission,

bers were expelled by the government in the 1890s.

and eleven years

but

its

mem-

They returned

in

colony became a vicariate headed by a
bishop. It is now a regular diocese, but has almost no local clergy. The
1980 statistics showed a Spiritan staff of 20 priests and Brothers.^^
1924,

See Ch. IV, pp. 90

f.,

Ill

later the

ff.;

Ch. IX, B, 340

ff.;

Ch. XIII,

p. 521.

GUINEA
Formerly known as French Guinea, on Africa's west
1958; 95,000 sq.mi. (250,000 sq.km.); population:

coast;

c. 41/2

independent since

million; Catholics:

c.

40,000.

Invited by King Katty's sons, who had been educated at the mission of
Goree, Senegal, Spiritans from Sierra Leone opened the first mission in
Boffa in 1877. Understaffed and with a fully Islamized immediate hinterland, the mission made little progress until the early 1900s.
In 1967 the government expelled all foreign missionaries and three
years later the Guinean Archbishop of Konakry was condemned to prison
for life. Since his release in 1979, a few expatriate missionaries have been
allowed to enter the country .^^
See Ch. XIII, pp. 518

f.

GUINEA-BISSAU
Formerly known

as

Portuguese Guinea; independent since 1974; 14,000 sq.mi.
c. 700,000; Catholics: c. 8%.

(36,000 sq.km.); population:

This small republic went through the same turmoil as the other Portuguese colonies in Africa. Since 1979 an international team of three or
four Spiritans works among the Mandyaka, an ethnic group in the
north-west which has remained untouched by Islam. ^^

HAITI
Independent western third of Hispaniola

island in the

West Indies; 10,500
c. 75%.

sq.mi. (28,000 sq.km.); population: over 6 million; Catholics:

The first two missionaries from Holy Ghost Seminary went to this island
quarter of the 18th century. The island gained independence

in the last

during the French Revolution, but

became more or

in the

ensuing turmoil

its

Church

In the 1840s Libermann's priests tried to

less schismatic.

arrive at reconciliation, but this goal was achieved only in 1860.

Despite the island's very turbulent history, the Spiritans worked there
uninterrupted from 1860 till the late 1960s in a variety of functions, but
2^Koren

Koren

ff.; Janin I-IV, passim; B.G., 32, 427 ff.; 44, 322; R.H.C.,
Report
1980, 22 f.
2«Ap.H., 103 ff.; B.G., 42, 196 ff.; E.P., 35, 232; Report
1980, 30.
2»E.P., 35, 31 f.; Report
1980, 19 f.

1950, 173

II,

ff.;

83

f.;

E.P.. 35,

128

I,

ff.;

397

.

.

.

.

.

.

.

.

.
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most of all in St Martial's College in the nation's capital. In 1969, however,
by a generous act of "clemency" the government of President Frangois
Duvalier expelled them for "communist" activities.
The exiled Haitian Spiritans made their headquarters in Brooklyn,
N.Y., and undertook to work there and in the Bahamas among the

numerous refugees from

home

their

See Ch. IV, p. 93; Ch. VII, pp. 238
Ch. XIII, pp. 521 f.

ff.;

country. ^'^

Ch. IX, A, pp. 296

ff.;

Ch. X, pp. 380

ff.;

INDIA
In the 18th century Holy Ghost Seminary supplied the Foreign Mis-

some personnel for its mission in India, and in 1828 the
began to provide priests for the non-Indian population
Superior
Spiritan
enclaves
of Pondicherry and Chandernagor. The CongreFrench
of the
own
manpower
to staff the trade school of Chandernagor
gation used its
Pondicherry
collegeof
(1879). In 1880 it proposed one of its
(1861) and the
own members as local prefect apostolic. He worked successfully toward
the abolition of the separatejurisdiction for non-Indians. It came about in
1886 with the creation of the Archdiocese of Pondicherry and allowed the
sions Society with

Congregation

to

withdraw from India.

See Ch. IX, B, pp. 339

f.

IRELAND
The foundation of

began in 1859 with
It was followed five
years later by Rockwell College, Tipperary, and in 1890 by St Mary's
College, Rathmines, Dublin. Irish Fathers and Brothers participated
from the start in the overseas apostolate, but for a long time it proved

what was

to

difficult to

The

a Spiritan province in Ireland

become Blackrock

much

generate

College, near Dublin.

interest for Africa in Ireland.

in the 1920s, and Bishop Joseph Shanahan
of Nigeria deserves a substantial share of the credit for helping to kindle
the country's general enthusiasm for Africa, which also made the Holy
Ghost Fathers the largest religious congregation of men in Ireland. At its
zenith, about 450 of them worked in Nigeria and Kenya alone, and
another 160 in Sierra Leone, Gambia, Tanzania, Mauritius, Trinidad,

big change

came about

and other countries.
At home the Congregation expanded by opening St Michael's College
(1944) and Templelogue College (1966) in Dublin. Together, the five
schools enrolled about 5,000 students in 1980. Abroad, the province also
Brazil

took charge of numerous educational institutions.
Since 1970 the Irish Spiritans have been working on an almost worldwide scale "from Alaska to Zambia." The 1980 statistics showed a total
3«E.P., 35, 31

f.;

Report

.

.

.

1980, 19

f.
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membership of 748, of whom 420 worked abroad and the other were in
Ireland, including the retired, the semi-retired and about 60 seminarians.
About 75 men were active in education, while other worked in pastoral
ministry, mission animation and relief work. ^'
See Ch. IX, A, pp. 278

ff.;

Ch. X, pp. 370, 392

f;

Ch. XI, 412

ff.;

Ch. XIII, pp. 503

ff.

ITALY
founded a province

Surprisingly, the Congregation has never

although

it

usually has

had some

Italian

members

staffed a junior seminary at Suza in northern Italy

French youths

whom

in Italy

for about a century.

from 1904

It

to 1920 for

persecution did not allow to pursue their studies in

the home country.
In 1853 the Spiritans founded the Pontifical French Seminary in

Rome,

which Pius IX entrusted three years later to the Congregation "in perpetuity." A separate international house of studies for members of the
society was opened in Rome in 1949 but closed in the late 1960s.
In 1966 the generalate transferred from Paris to Rome. The 1980
record showed about 40 Spiritans stationed in Italy.^^
See Ch. IX, pp. 276

ff.;

Ch. X, p. 353; Ch. XI, 396

ff.;

Ch. XIII,

p.

476.

IVORY COAST
Former French colony

in

West Africa; independent since 1960; 125,000 sq.mi.
c. 5 million; Catholics: about 13%.

(125,000 sq.km.); population:

In 1843 and 1844 the area was the scene of the disaster which struck
Libermann's followers at Assinia and Grand Bassam during their first
expedition in Africa. The territory was subsequently evangelized by the
Society of African Missions. The 1980 record showed one Dutch Spiritan
stationed in Abidjan, the capital, as a catechetical expert.^^
See Ch. VI, pp. 184

ff.

KENYA
Former

British colony in East Africa;

(580,000 sq.km.); population:

The
is

c.

independent since 1963; 225,000 sq.mi.
about 2^/2 million.

14 million; Catholics:

archdiocesan see of Nairobi,

now occupied by

a

Kenyan Cardinal,

the direct successor of the ancient Spiritan Zanguebar

bar^*— mission, "the Mother of All Churches

— or

Zanzi-

which goes
back to the precolonial era of the 1860s. Since then the Congregation has
been working in the area, although no residence was founded in
'^Zanzibar united with Tanganyika in 1964 and
^^Spiritan

News, Sep.-Oct. 1979, no. 24, 2

32B.G., 22, 477

"E.P., 35, 193.

ff.;

29, 721

f.;

E.P., 35, 11

now

in East Africa,"

has

its

f.;

E.P., 35, 131 ff.

f.,

106,

222

f.

own

bishop.
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till

1892.

The

violence of the
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Mau Mau movement

of

the 1950s did not direcdy affect the Spiritan missions in a serious fashion.

The 1980

statistics

showed more than 120 mostly Irish Spiritans workKenyan bishops in three dioceses. There is a

ing under the direction of

heavy concentration — ten residences — in the capital city of Nairobi with
its population of one million, the glitter of a modern metropolis, and the
unimaginable miseries of African slums inhabited by the disinherited of
the earth.^^
See Ch. IX, A, pp. 271

ff.;

IX, B., pp. 326

ff.;

Ch. X, pp. 388

ff.;

Ch. XIII,

p. 490.

LIBERIA
Founded

colony of freed American slaves on Africa's west coast in 1822;

as a

independent since 1847; 43,000
Catholics:

c.

sq. mi.

(110,000 sq. km.); population:

c.

2 million;

31,000.

Libermann's

first

missionaries began their

work here

in

1842 at Cape

Palmas, but withdrew to the Ivory Coast after losing three men in two
months. For forty years the country remained without Catholic priests
until the Spiritans made a new effort in 1884. Protestant opposition

forced them to concentrate on the people in the interior, but death and
disease led to their withdrawal three years later. The Montfortists tried in

1903 and likewise failed. Success, however, attended the efforts of the
Society of African Missions, which came in 1906. Since 1973 there is again
a Spiritan presence in the country. The 1980 records reported four Irish
Holy Ghost Fathers in pastoral and seminary work near Monrovia, the
capital.^^

SeeCh. VI, pp. 180

ff.

LUXEMBURG
Grand Duchy bordered by Germany, Belgium and France;
c. 360,000; Catholics: over 90%.

1,000 sq.mi. (2,600

sq.km.); population:

The Congregation considered the founding of a house in Luxemburg
members expelled from Germany in 1873, but the project was
dropped in favor of the USA. A few Belgian Spiritans do pastoral work in
the duchy, and the Congregation usually has a few Luxemburgers among
for

its

members.

MALAGASY
Former French colony of Madagascar

to the south-east

of Africa; independent

again since 1960; 230,000 sq.mi. (590,000 sq.km.); population:
Catholics: over
^'•'B.G.,

44, 144

8 million;

c.

25%.
f.;

53 (1971), 89 ff.;Spirilan Neivs, Oct.-Nov. 1977, no. 9, 2 f.; E.P., 35, 141 ff.
M. Bane, The Catholic Stan of Liberia, New York,

^'B.G., 13,750ff.; 14,349ff.; 15,439ff.;

1950, 87
^«
f.

ff.;

R.H.M.,

E.P., 35. 239.
5,

407

ff.;

B.C., 35, 81

1

ff.;

53(1971), 96

ff.;

E.P., 35, 164

ff.;

Report

.

.

.

1980, 40
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Catholic missions to the island had ceased in 1674, but were resumed in
1830 when it was included in the jurisdiction of Henry de Solages, Prefect
Apostolic of the Spiritan mission of Reunion. He died there in 1832. His
successor reached the island in 1845, but was forced to withdraw. After
Bishop Alexander Monnet died in 1849 before landing on the island, the
Madagascar mission was ceded to the Jesuits.

The Congregation returned to the island in 1898 and took over the
evangelization of the neglected northern third of the immense mission.
As success attended its efforts, the original vicariate was repeatedly subdivided. The 1980 records showed 60 mainly French and Swiss Spiritans
working in the Archdiocese of Antiserana (Diego Suarez) and the Diocese
of Mahajanga (Majunga) under the direction of Malagasan bishops.^^
See Ch. VII, pp. 203

f.;

Ch. X, pp. 391

Ch. XIII,

f.;

p. 491.

MALAWI
Former

British colony in east central Africa;

sq.mi. (120,000 sq.km.); population:

Since 1971 Spiritans

c. 5'/2

independent since 1964; 37,000
c. 20%.

million; Catholics:

from Ireland and Trans-Canada have been work-

The 1980 statistics reported eight of
seminary teaching and pastoral care.^^

ing in the Archdiocese of Blantyre.

them

in

MALI
Former French Sudan

in

north-western Africa; independent since 1960;

460,000 sq.mi. (1.240,000 sq.km.); population:
1%.

6 million; Catholics:

c.

less

than

Spiritan missionaries from Senegal began to work here in the 1880s and
founded missions at Kita, Kayes and Dinguira. They surrendered them to
the White Fathers in 1901.
See Ch. IX, pp. 320

f.

MARTINIQUE
French overseas territory
tion:

c.

350,000; Catholics,

West Indies; 420
85%.

in the
c.

sq.mi. (1,200 sq.km.); popula-

Martinique was entrusted to the Congregation after the French Revolumost parishes were staffed by priests from Holy Ghost
Seminary while, starting from 1853, the Congregation used its own manpower for local colleges and extra-parochial works. From 1912 on, its
members also took over parishes for which no secular clergy was available.
Since 1972 the Archbishop of Fort-de-France is no longer a Spiritan. The
1980 record showed about 40 members of the Congregation stationed in
tion. Until 1912

the island. ^^
See Ch. V, pp. 154

ff.;

Ch. X, pp. 373

"E.R, 35,175 f.
3»Koren I, 383 ff.; Janin ll-lV, passim;

ff.,

378

E.P., 35,

f.;

176

Ch. XIII,

ff.

p. 521.
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MAURITANIA
Former French colony in north-western Africa; independent since 1960;
420,000 sq.mi. (1.700,000 sq.km.); population: c. 1.300,000. Islamic republic.
In 1955 the country was

added

to the Spiritan Prefecture

of St Louis,

Senegal, but ten years later the Holy See established the Diocese of

Nouakchott. The 1980 statistics showed five parishes and missions staffed
by ten Holy Ghost Fathers. Christians numbered about 7,000 — all immigrants.^^

MAURITIUS
Former Dutch

French (1721) and British (1814) colony; independent
Ocean; 720 sq.mi. (2,000 sq.km.); population: c.
one million; Catholics: 30%.
(1639),

since 1967; island in the Indian

Its

national "hero"

whom Libermann

is

James Laval, the first missionary
and who is credited with converting

the Blessed

sent there in 1841

time the Congregation has always parFrom 1868 till 1881 and again
from 1938 till the 1970s, it also operated a college there. Most of the clergy
is now Mauritian. In 1980 more than 20 French, Irish and English Spiri-

60,000 former

slaves. Since that

ticipated in the pastoral care of the island.

tans were working in Mauritius.^"
See Ch. VII, pp. 226

ff.;

Ch. X,

p.

380; Ch. XIII, p. 491.

MEXICO
In 1970 priests from the Spiritan Province of the

work

in this country.

The 1980 record showed

USA-West began

to

nine Fathers staffing five

missions. ^^
See Ch. XIII,

p. 521.

MIQUELON ISLANDS
French overseas

territory, off the coast

sq.km.); population:

c.

6,000, nearly

all

of Newfoundland; 93 sq.mi. (240

Catholic.

Holy Ghost Seminary began to provide priests for them in 1765, but it
was only after 1815 that the islands enjoyed a peaceful existence. From
1874 till 1892 the Congregation ran a small college in St Pierre; it was
re-opened in 1920, but with an increasingly larger lay staff. Since 1971 the
islands are governed by a bishop. The 1980 record showed four Holy
Ghost Fathers in pastoral work there. ^^
See Ch. IV, pp. 96

ff.;

Ch. IX, B,

p. 341.

^^Annuaire des dioceses d'expression franqaise, ed. 1962; E.P., 35, 231 f.
I, 427 ff.; B.C., 6, 76 f.; 8, 643 ff.; 10, 216 ff.; 11, 572 ff.; 12. 873

""Koren
ff.

''E.P.,35,283.

"B.C., 26, 607

ff.;

28,

246

f.;

29, 244; 53(1971), 5

f.;

E.P., 35, 222.

ff.;

53(1971), 104
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MONACO
From

1910

till

the late 1930s the Congregation maintained a house in

this tiny principality in

southern France.

It

served mainly as a

home

for

invalids."*^

NAMIBIA
Formerly (or

also)

sq.km.); population:

c.

known

as

South West Africa; 320,000 sq.mi. (825,000
c. 20%. Still struggling for independ-

750,000; Catholics:

ence from South Africa.

From their headquarters in Omaruru French and Irish Spiritans
founded missions in the northern part of the territory in the late 1870s
and early 1880s. Local warfare led to the destruction of the missions, and
the area was officially passed on to the Oblates of Mary Immaculate in
1892.
See Ch. IX, A, pp. 270

f.

and

B, pp. 322

ff.

NETHERLANDS
The first house of the Congregation was opened in 1904. Exceptionally
from the 1930s till the late 1960s when Holland with one

flourishing

percent of the world's Catholics supplied ten per cent of the Church's
missionaries, the province sent priests and Brothers to most Spiritan
missions and especially to Tanzania, Angola, Cameroons, the countries of
French Equatorial Africa, and Brazil.
The 1980 statistics showed a membership of more than 450, of whom

270 were stationed abroad. Non-retired members
pastoral work and mission animation.^"*
See Ch. X, pp. 358

at

home engage

in

ff.

NIGERIA
Former

British colony in

West Africa; independent since 1960; 360,000 sq.mi.
c. 65 million; Catholics: c. 4 million.

(925,000 sq.km.); population:

French Spiritans opened the first Catholic mission in south-eastern
Nigeria in 1885, but it took twenty years before significant growth occurred. The Church began to flourish when Irish Holy Ghost Fathers
concentrated on education. From the 1930s on, German, FrenchCanadian and English Spiritans opened missions more to the north in the
present Kwara and Benue States. In the south-eastern region, among the
Igbo people, there exists a flourishing province of the Congregation.

The 1980

record reported about 160 Spiritans in Nigeria, including 60

'B.C., 25, 562 f.; last listing in E.P. 26 (1936), 11.
*E.P., 35, 183 ff., 411.
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expatriates.

The

war

civil

See Ch. IX, B, pp. 336

ff.;

1960s had led to the departure of

in the late

about 300 Irish Holy Ghost

539

Fathers."*^

Ch. XI, pp. 412

ff.;

Ch. XIII, pp. 501

ff.

PAKISTAN
In 1977 a small international team went to the Diocese of Multan.

These
and English Spiritans work among the Marwari people, sharing the
simple food and life style of the local population. ^^
Irish

PAPUA NEW GUINEA
Eastern part of the island of

New Guinea

in the

South-West

Pacific;

formerly

administered by Australia; independent since 1975; 180,000 sq.mi. (460,000
sq.km.); population: c. 2V2 million; Catholics: c. 28%.
Irish Spiritans went to this country in 1971. The 1980 record showed
seven priests attach to this missionary group in the Diocese of Kerema.'*''

PARAGUAY
In 1967 Trinidadian Spiritans founded a mission in this Latin Atnerican

country. In 1980 the mission was staffed by an international team of about
twelve people and cared for 150 villages in two dioceses. ^^

PERU
From

1898 the Congregation operated St Louis College in the
Lima. American Spiritans worked among Indian shanty
town dwellers near Arequipa from 1966 till 1970.
1891

till

capital city of

See Ch. IX, B,

Ch. X, pp. 381

p. 314;

f.;

Ch. XIII,

p. 521.

POLAND
Holy Ghost Fathers made the first foundation in 1921
had regained its independence. The young province was
virtually wrecked by World War Two and its aftermath, but revived in the
1970s. In 1980 it reported 41 members and 12 novices.^^
Polish- American

after the country

See Ch. X, pp. 364

Ch. XIII, pp. 489

f.;

f.

PORTUGAL
The earliest Spiritan foundation dates from 1867. The 1910 revolution
destroyed a thriving province, closed its colleges and exiled its members.
•E.P., 35, 161 ff.,

170

ff..

«E.P., 35, 200; Report

.

.

^E.R, 35, 201; Report
«E.P., 35, 201 f.; Report
.

.

.

.

.

194 ff., AW; Report
1980, 42 f.
1980, 43 f.
1980, 27 f.

.

.

.

.

.

1980, 34

f.

TO THE ENDS OF THE EARTH

540

They returned

in 1919 and again brought the province to a flourishing
condtion — this time as a purely missionary institute serving Angola and
later also Cape Verde. After the revolution of 1974 and the liberation of
the colonies, Portuguese Spiritans began to work also in international
teams in Africa and Latin America, among immigrants in northern
Europe and North America and in dechristianized parts of Portugal. The
province's organization known as LI
is the principal instrument in the
country's mission animation. The 1980 statistics showed a membership of

AM

273 and eight novices.^"
See Ch. IX, A, pp. 291

Ch. X, pp. 354

ff.;

ff.

PUERTO RICO
USA Commonwealth
population:

c.

island in the

3 million; Catholics:

c.

West Indies; 3,400 sq.mi. (9,000
85%.

sq.kni.);

American Holy Ghost Fathers began to work in this overcrowded island
The 1980 record showed 24 Fathers there, and a group of 16

in 1931.

university students preparing to enter the Congregation.^^
See Ch. XI, pp. 428

f.;

Ch. XIII,

p. 521.

REUNION
French overseas territory
poulation:

c. V2

in the

million; Catholics:

c.

Indian Ocean; 970 sq.mi. (3,000 sq.km.);

95%.

Libermann
became a regular
diocese, the Spiritans began to concentrate on social and educational
works, but in 1912 the Holy See obliged them to name one of their own
members for the episcopal see and to assume full responsibility for the
island's pastoral care. As the local clergy became more numerous, the
Spiritans handed parishes over to them and in 1975 a diocesan priest
again became the local bishop.
The 1980 record showed 40 members of the Congregation in Reunion,
nearly all of them in parish work.^^
Its

religious care

sent his

first

was entrusted

priest there in 1842.

See Ch. V, pp. 151

f.,

154

ff.,

to the

Congregation

When in

Ch. VI, pp. 169

in 1815.

1851 the island

f.,

233

ff.;

Ch. IX, pp. 274

ff.;

Ch.

XIII, p. 491.

RODRIGUEZ
Belongs to Mauritius; about 350 miles north-east of Mauritius in the Indian
Ocean; 42 sq.mi. (104 sq.km.); population: c. 20,000; nearly all Catholic.

1980, 17
"B.C., 40, 16 f.; 41, 10, 171; 45, 115 f.; E.P., 35,203 i.\ Report
''"SpintanNews, May-June 1979, no. 22, 1 ff.; E.P., 35, 205 ff., 411.
s'E.P., 35, 213 ff.; Report
1980, 22.
=^2Koren I, 418 ff.; Janin ll-lV, passim; E.P., 35, 216 ff.
.

.

.

.

.

.

f.
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island received

its first

Thevaux there

missionary

when

the Blessed
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James Laval

He

converted virtually the entire
population. No resident priest could be assigned to the island, but it
continued to be served intermittendy by Spiritans from Mauritius until a
secular priest became its pastor in 1870. Ten years later, the Congregation
assumed charge for five years; then returned in 1889 to stay. In the early
1970s six Spiritans took care of the pastoral ministry and operated an
agricultural school, but since then the service of the island has been
returned to the bishop of Mauritius.^^
sent Fr Francis

in 1847.

RUSSIA
Although the Congregation has never had any houses in Russia, several
its members were born in the country. Moreover, we cannot pass over
in silence that at least 42 members and 26 novices and aspirants lie buried
there after dying on the batdefield or in prisoners of war camps during
World Wars One and Two. These figures do not include those tho are only
vaguely known to have died "on the eastern front." The last of these war
victims was Fr Alphons Magin, who died in a prison hospital in 1947. He
had refused repatriation lest his fellow prisoners be left without a priest.
They wrote his epitaph: "He died that we might live."^^
of

SAINT BARTHELEMY and SAINT MARTIN
Since 1951 French and Dutch Spiritans provide pastoral care
two small French West Indian islands. ^^

in these

SENEGAL
Former French Colony

in

West Africa; independent since 1960; 76,000 sq.mi.
c. 4V2 million; Catholics: c. 4%.

(200,000 sq.km.); population:

The oldest

Spiritan mission in this largely

Mohammedan country dates

from 1779, but remained largely limited to St Louis and Goree. In 1846
Libermann's priests founded a mission at Dakar, which became the
pivotal point for the development of a local Church. The 1980 statistics
show about 75 Spiritans in the country. ^^
See Ch. IV, pp. 109 ff.; Ch. VI, pp. 179
Ch. XI, p. 411; Ch. Xll, passim.

ff.;

Ch. IX, A, pp. 267

ff.;

IX, B, pp. 320

ff.;

SIERRA LEONE
Former

British Protectorate in

West Africa; independent

sq.mi. (72,000 sq.km.); population:

c.

3 million; Catholics:

c,

since 1961; 28,000

2%.

^^F. Delaplace, Le Pere Jacques-Desire Laval, Paris, 1932, 258; B.C., 1, 83; 3, 62, 343
236, 424; 6, 949; 12, 904 f.; 13, 1040 f.; 16, 832; 53(1971), 107; E.P., 33, 432 f.
^*Ratb, Mortuarium der Deutschen Provinz .... pp. 53 ff., 167 ff., 203.

*5E.P., 33, 109; 35, 125.

^«Ap.H., 78

ff.;

Koren

I,

508

ff.;

E.P., 35,

223

ff.

ff.;

4,
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and branched out to Guinea,
and Nigeria. In Sierra Leone they labored in the most difficult
circumstances without much success until, after World War Two, they
Spiritan missionaries arrived here in 1864

Liberia

could develop a large educational system in the interior. The 1980 record
listed 70 mostly Irish Spiritans engaged in pastoral care and education. ^^
See Ch. IX, A, pp. 269

f.

SOUTH AFRICA
In 1886 Irish Holy Ghost Fathers staffed a mission at Mafeking on the
border of Transvaal, but gave it up three years later. Their German
confreres returned to South Africa in 1923 and laid the foundation for
the future dioceses of Kroonstad and Bethlehem in Orange Free State.
The 1980 statistics show 23 Spiritans in the Bethlehem diocese. ^^
See Ch. IX, B, pp. 322

f.

SPAIN

made in 1903 and 1913 — 1870 if one
was 1950 before Portuguese Spiritans seriously
attempted to start a province in Spain. The 1980 record indicated a small
but energetic province of 32 members. ^^

The

foundations were

earliest

includes Gibraltar — but

See Ch. X,

p.

it

389; Ch. XI, p. 431.

SWAZILAND
Former

British protectorate in south-eastern Africa;

6,700 sq.mi. (17,000 sq.km.); population over

independent since 1969;

milHon; CathoHcs: about 10%.

'/2

Since 1978 one Irish Spiritan works in pastoral care in this country.^"

SWITZERLAND

A

first

1913, but

foundation was made in 1891 and others followed in 1904 and
it was 1919 before a province began to be established. By 1970 it

ranked third in the country with 75 overseas missionaries, especially
Madagascar. The 1980 statistics reported 105 Swiss Spiritans.^*

in

TANZANIA
Former German colony of East

Africa; after

World War One Tanganyika

Territory as a British mandate; independent in 1962; united with Zanzibar as

Republic of Tanzania

in 1964;

million; Catholics: over

"Koren

I,

5«Koren

I,

523
557

365,000 sq.mi. (950,000 sq.km.); population:

20%.

ff.;

B.G., 4, 97

ff.;

B.G., 33, 154

5«B.G., 52(1970), 343
•*«£.?., 35, 140.

"'B.C., 52(1970), 187

ff.;

43, 115

ff.;

52(1970), 369

ff.;

53(1971), 58
E.P., 35, 86 ff.; Report

ff.;

E.P., 35,

ff.;

.

243

ff.,

411.

ff.;
.

.

ff.;

E.P., 35,

1980,

17.

E.P., 35,

240

ff.

232

ff.

c.

16
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Spiritans founded the first 19th century Catholic mission on the East
African mainland in 1868 at Bagamoyo. It became the starting point for
all inland missions in Tanzania, Kenya and Uganda. French, German,
Irish, Dutch and American Spiritans took part in the task of evangelization. In 1980 about 70 expatriate members of the Congregation still
worked in the country; there were 20 African members of the East Africa

foundation, which had started to send missionaries to Zambia.''^
See Ch. IX, A, pp. 271

B, pp.

ff.,

326

Ch. Xl\, passim; Ch. XIII,

f.;

p.

490.

THAILAND
Formerly known

independent country in south-eastern Asia; 200,000
40 million; Catholics: about V2%.

as Siam;

sq.mi. (500,000 sq.km.); population: over

In the 18th century Siam received some missionaries from Holy Ghost
Seminary through the Foreign Missions Society. The 1980 records show
one Irish Spiritan on relief work in Bangkok.*^^
See Ch.

II, p.

35.

TRINIDAD
Former Spanish and

West Indies; independent since 1962;
million; Catholics: c. 35%.

British colony in the

2,000 sq.mi. (5,000 sq.km.); population:

c. I

French Spiritans founded St Mary's College there, but its staff was
gradually replaced by Irish confreres. In the 1940s Trinidadian Spiritans
began to play an increasingly larger role, which eventually gave rise to the

autonomous province. Fatima College was added in 1945,
some local parishes were staffed by the Congregation, and missionaries
from Trinidad went to work in Nigeria and Paraguay.
The 1980 record listed 37 members belonging to the Province of

creation of an

Trinidad.^"*

See Ch. IX, A, p. 278; Ch. X, pp. 380

Ch. XI, pp. 427

f.;

f.;

Ch. XIII, pp. 492

f.

UNITED STATES OF AMERICA
The

first

Spiritan mission

member of the Congregation

arrived in late

1894 or early 1895 as a refugee from Guiana and became a highly respected missionary in Baltimore. Two others followed a few years later.
The last survivor of this group died in 1839. The foundation of a province
had to wait till 1872; in 1964itwasdividedintotwo. At home the American
Spiritans concentrated on work among immigrants, black parishes and
education — Duquesne University and several high schools. Abroad, they
supplied missionaries for Sierra Leone, Tanganyika, Puerto Rico, Latin
America and, more recently, Ethiopia.
«2E.P., 35,

27

ff.,

81

ff.,

152

ff.,

AW;

Report

'"'E.P..35, 140.

"Koren

I,

389

ff.;

Report

.

.

.

1980, 23.

.

.

.

1980, 36

f.
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The 1980 record showed 262 American Spiritans; in addition, more
than 100 others, mostly from Ireland, worked in the States. ^^
See Ch. IV, pp. 1 16 ff.; Ch. VII, p. 218; Ch. IX, A, pp. 292
Ch. XI, pp. 425 f.; Ch. XIII, pp. 489, 521.

ff.;

Ch. X, pp. 370

ff.;

VIETNAM
In the 18th century Holy Ghost Seminary supplied the Foreign Mis-

Cochin China (South Vietnam) and
Tonkin (North Vietnam). The Congregation has never had any houses in
Vietnam although it recorded a few Vietnam-born members in 1980.
sions Society with several priests for

See Ch.

35.

II, p.

VIRGIN ISLANDS
From 1793

an interruption from 1810 to 1815, there was a
members of the Congregation in
the Danish West Indian islands of St Croix and St Thomas, now USA
1819, with

till

Spiritan presence of one or two mission

territory.^''

SeeCh. IV,

p. 116.

ZAIRE
Formerly called Congo Free State and Belgian Congo, in central Africa; independent since 1960; 905,000 sq.mi. (2.300,000 sq.km.); population: c. 25 million;
Catholics: c. 42%.

After preliminary explorations from 1874 on, the

first permanent
founded at Boma in 1880. When the country came
under the control of King Leopold of Belgium and French Spiritans were
no longer welcome, the missions passed into the hands of the Scheut

Spiritan residence was

The Congregation, however, returned to the Congo in 1907 with
members in the Katanga province. Their peaceful work there was
tested on January 1, 1962 when 20 Spiritans were murdered at

Fathers.

Belgian
cruelly

Kongolo.
The 1980 record showed 36 Spiritan priests and Brothers of various
nationalities working under Congolese bishops in six dioceses. ^^
See Ch. IX, B, pp. 328

ff.;

Ch. X, pp. 385

f.;

Ch. XI, pp. 421

ff.

ZAMBIA
Former British colony of Northern Rhodesia in south-central Africa; independent since 1964; 290,000 sq.mi. (750,000 sq.km.); population: c. 5 million;
Catholics: over 20%).
«5E.P., 35,

««Koren

257

II,

ff.,

160

"^E.P. 35, 35

ff.

ff.

268

ff.,

276

ff.,

411.
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Irish Spiritans arrived in this country in 1971, and the 1980 record
showed about a dozen of them engaged in pastoral and seminary work.
Tanzanian Spiritans went out as missionaries there in the same year.^^

ZANZIBAR
Island off the coast of East Africa; British protectorate in 1890; independent in

1963, but united with Tanganyika in 1964 to constitute Tanzania; population:

c.

300,000; Islamic except for immigrants.

In 1862 Zanzibar

became the

starting point of the Spiritan missions in

East Africa under the protection of the local sultan. In 1980 the Holy See

appointed a Tanzanian Spiritan the
See Ch. IX, A, pp. 271

«»E.P., 35,

295

«»E.P.,35, 157.

f.,

82.

f.;

first

IX, B, pp. 326, 332

resident bishop of Zanzibar.^^
f.;

Ch.

XU, passim.
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